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Preface 


The Difficulty, Significance and Objectives of this Study 


This study comprises the science of hadith transmitter criticism (‘ilm al-jarh wa 
al-ta‘dil) according to the Imam Shih. It is based on the works of two of their 
leading authorities, namely al-Hasan ibn Yusuf ibn al-Mutahhar al-Asadi al-Hilli's 
Khulasat al-Aqwal Fi Ma'rifat al-Rijal and Abū al-Qasim al-Müsawi al-Khü'r's Mu jam 
Rijal al-Hadith. Furthermore, a comparative analysis between their respective 
methodological approaches will also be included, as well as a discussion 


underscoring their respective areas of agreement and disagreement. 


The reason for restricting this study to the above-mentioned works only is because 
their views signify the vast majority of issues concomitant to the science of al- 
jarh wa al-ta‘dil as understood by the Imamiyyah. Additionally, I have restricted 
myself to both al-Hilli and al-Khü' for the following reasons: 


1. According to several scholars of the Imami Shrah, Ibn al-Mutahhar al-Hillr 
is regarded as the first person to categorize hadith into sahih (authentic), 
muwaththaq (trustable), hasan (fair), and da'if (weak). According to them, 
this is referred to as taqsim al-hadith, or hadith classification. 


This study will be restricted to his work Khulasat al-Aqwal because it clearly 
demonstrates al-Hilli's approach to the science, as well as an elucidation 
of the normative principles he sets himself out upon—even though he 
violates them on numerous occasions. Additionally, his work is among the 
first exclusively dedicated dictionaries of transmitter evaluation (kutub al- 
rijal) after the phase of hadith classification in the seventh century. 


2. As for al-Khü', he is considered one of the last to write a dictionary of 
transmitter evaluation in the present-day. His work consists of twenty- 
four volumes; and not only is he a leading authority of the Usüli school, 
but he is also one of the latter-day proponents of hadith classification. 


Al-Khü'i stands out because he boldly challenges the status quo of his 
predecessors—including al-Hilli in several places. Furthermore, al-Khü' 
is seen as a prominent figure for many modern-day hadith scholars of 
the Imami tradition. His methodological approach has had a great impact 
within several academic circles of the Shi'ah in the present-day. This fact 
can be evidenced by the statements of his students who have themselves 


critically edited several authoritative works of the Imami legal school. 


(As mentioned previously), this study will (also) include a comparative 
analysis between their respective methodologies and a discussion 


underscoring the areas upon which they agree and disagree. 


Significance of the Study 


The research presented in this work comes at a time in which the unmitigated 
attacks against Islam's leading figures have intensified, with the Companions of 
the Prophet sj at the forefront. Through the media, dilettantes and self- 
proclaimed Muslims continue to needle doubts and raise suspicions about them. 
They incessantly launch attacks and cast aspersions against this generation; 
doing so in the name of academic inquiry, as characterized by the principles of 
al-jarh wa al-ta dil. While attacks against the Companions 5555 precipitate, many 
individuals, who according to classical scholars are considered heterodoxical and 
unreliable, are sold as trustworthy and upright. Such individuals appear (again) 
under the banner of academic inquiry, as characterized by the principles of al- 
jarh wa al-ta dil. 

Therefore, this study comes to investigate the reality of these principles and 
whether the Imamiyyah have objectively applied them to their transmitters of 
hadith. The critical and empirical analysis will come to show a rather immethodical 
approach in the Imamiyyah scholars’ criticism of reports and transmitters. 
At the same time, the astute methodical approach of the Ahl al-Sunnah wa al- 
Jama'ah—irrespective of whether they form part of the early or later generation 
of scholars—will reveal itself when comparatively analyzed with the statements of 


the Imami scholars, at the head being Ibn al-Mutahhar al-Hillt and Abū al-Qasim 
al-Khū'. “Things are known by their opposites,” as the saying goes. 


Core Areas of Research 


The following areas will be covered in the study: 


> The extent to which al-Hilli and al-Khü' adhere to their principles of al-jarh 
wa al-ta‘dil; and the respective application thereof to the Companions of 
the Prophet iz£X» and their reliable transmitters who transmit from the 
infallible Imams, according to the Imami Shrah. Also, the extent of al-Hilli 


and al-KhüT's impartiality in the principles’ application to their transmitters. 


» The motives behind the origins of these principles and the reason as to 


why they are so many in number. 


> The effect that results from the different methodologies of al-Hilli and al- 


Khū' on issues related to hadith transmitters. 


» Astudy of the reasons which lead to the findings upon which the scholar 
of transmitters’ (al-'alim al-rijali) bases his rulings; without simply focusing 
on the linguistics of the terms associated with al-jarh wa al-ta dil. Rather, a 
study ofthe reason and principles which lead to either a transmitter being 
deemed reliable, or a rejection of his narration; without delving into the 
linguistic meanings of (words such as) thiqah and daif. 


For example, the transmitter (in question) happens to be an agent (wakil) 
of an infallible Imam. The question then arises, does the act of agency 
(wakalah) signify the agent's reliability (as a hadith transmitter)? 


Or, the fact that an infallible Imam supplicated for a particular individual. 
Does this supplication by the infallible Imam denote his reliability (as a 
hadith transmitter)? 


> Do these principles of al-jarh wa al-ta‘dil which they formulated have any 
practical value, or are they merely applied theoretically with no real 


consequences therefrom? 


> The extent to which al-Khu7 relies on his predecessors tawthiqat, or 
positive gradings (of transmitters), and the impact it has had on his overall 
methodological approach of al-jarh wa al-ta‘dil. 


Part of the objectives of this work is an overall critical analysis of the science of 
al-jarh wa al-ta‘dil according to the Imamiyyah Shrah. Also, to ask the question: 
do the Shrah actually possess their own dedicated sciences to al-jarh wa al-ta‘dil? 


With the divine strength of Allah 452, this study will attempt to answer 
these—and several other—questions in view of these two authoritative figures. 


The methodological framework in this study will be (as previously mentioned) 
entirely empirical and will comprise a comparative analysis between Ibn al- 
Mutahhar al-Hilli’s al-Khulasah and al-KhūTs Mu‘jam Rijal al-Hadith, as well as a 
critical analysis of their respective methodologies. 


Previous Research 


Vis-a-vis their many writings, scholars from both the early and later generations 
have continued providing responses to the people of bid‘ah (innovation), in 
particular, the Imami Shrah. However, these works—which I have chronologically 


divided into three periods—can effectively be described as follows: 


1. The Early Period 


The writings of the early generation of scholars are largely characterized in non- 
specifics. Scholars during this period did not write specific treatises concerning 
the Twelvers. However, this was not due to their negligence thereof. Rather, 
mention of the Shrah (during this time) would merely be incidental, similar to 


how biographical works would mention when discussing certain transmitters. 
For example, when such a transmitter is described as a ‘liar’, or with the term 
‘rafd’. 


Similarly, when transmitters are described as having ascribed to the creed of the 
Imamiyyah and the belief of infallibility—which they incessantly dispute with 
the entire Ummah. Or, when they excommunicate the Sahabah 55s, curse the 
pious predecessors, believe in the interpolation (Tahrif) of the Qur'an, or even 
believe in the concepts of Raj‘ah' and Bada”. 


One of the first people to categorically write on the Twelvers was al-Hafiz Abü 
Nu‘aym al-Asbahani (d. 430 A.H) in his work al-Imamah wa al-Radd ‘ala al-Rafidah. 
The central theme of the book is precisely as its name suggests: Imamah and 
the differences related therein. Again, this period was not characterized with 
having produced much details. Perhaps this was on account of the sheer lack of 
works by the Shrah themselves at that time. Or, because of the early generation's 
indifferences with them, and the fact that they were undeserving of having their 
time wasted with the likes of such people. Not a single scholar from the early 
generation described in detail their principles of hadith for the simple reason 
that they were only developed (much) later on. 


2. The Pre-modern Period 


Writings following the early generation and prior to the latter-day period, such 
as in the time of Ibn Taymiyyah, al-Dhahabi, and Ibn Hajar al-‘Asqalani. Here, 
the writings began detailing the issues of disagreement more than before. The 
early generation of scholars wrote in general terms. Thereafter, scholars came 
and gained benefit from whatever they stated, and at the same time, also began 


1 Raj'ah: The Shri belief that the Imams and others will be brought back to life and return to this 
world before the Day of Qiyamah. [Translator's note] 

2 Bada’: The Shrah doctrine that Allah 5862 only learns of things after they occur, thus forcing Him 
to change His Will, Allah forbid. [Translator's note] 


incorporating the writings of the Imami Shrah scholars. For example, it reads 
under the biography of ‘Alt ibn Ibrahim Abū al-Hasan al-Muhammadi: "(He was a) 


staunch Rafidi. He has a Tafsir that contains calamitous information.” 


The likes of this prove the scholars were aware of their works after their 
dissemination. The scholars in this time did not mention any of the hadith 
sciences of the Imamiyyah for the simple fact that they were not (considered) 
of the people of hadith and isnad. Ibn Taymiyyah specifically alludes to this fact 
in his confutation of Ibn al-Mutahhir al-Hilli (as will be explained later in this 
study). He writes: 


If one of them were asked to produce an authentic, sound report regarding 
"Ali «a or someone else, they would be unable to do so. They do not 
possess the expertise of isnad nor the transmitters (of hadith) as the Ahl 


al-Sunnah do.? 
He also states: 


With regards to the transmitters of (general) knowledge and narrators of 
hadiths and reports, they are unable to distinguish between the transmitter 
who is a known liar, or commits serious mistakes, or is unaware of what 
he transmits, and the transmitter who is precise, an expert, and upright, 


known to possess knowledge of prophetic reports.’ 


3. The Modern Period 


Writings of the modern period that are characterized as having reaped (the 
benefits of) everything the earlier scholars sowed. They benefited greatly from 
their scholarly predecessors in relation to the numerous sects—among them the 
Imami Shrah. However, they did not deviate much from the set course of their 


1 Ibn Hajar al-‘Asqalant: Lisan al-Mizan. 
2 Ibn Taymiyyah: Minhdj al-Sunnah al-Nabawiyyah, 3/505. 
3 Ibid, 1:8. 


predecessors in the nature of the subject matter—the areas that are considered 
areas of disagreement between the Sunnis and Shi'ah (as mentioned previously). 


Most of the issues revolve around Imamah and what results therefrom, including 
the issue of Qurnic interpolation, excommunication of the Sahabah, infallibility 
(ofthe Imams), and other such issues which are stated in the creedal works of the 
of Imamiyyah. I have personally come across approximately one hundred and 
fifty refutational works authored by the Ahl al-Sunnah against the Imamiyyah. 


Unfortunately, I have rarely found Sunni works dedicated to the hadith sciences 
according to the Imami Shrah. Mention of this subject-matter is merely 
incidental, as will be explained in detail shortly. What is important to note is the 
fact that whatever has been written regarding the sciences of hadith has been 
in a very broad sense. The term ‘Sunnah’ is defined according to the Shrah, and 
their works of hadith, popular dictionaries of transmitter evaluation, and famous 
transmitters who have been subject to criticism have been enlisted. However, I 
have not come across—to the best of my knowledge—someone who has discussed 
the principles of al-jarh wa al-ta‘dil in such a detailed manner as these pages will 


soon explain. 


Among the Ahl al-Sunnah, the following scholars have written on the subject of 


hadith. At times, the author alludes to some of the principles of al-jarh wa al-ta dil. 


1. Ma'a al-Ithnà ‘Ashariyyah fi al-Usül wa al-Furü' (Dar al-Fadilah, Riyadh; 
Dar al-Thaqafah, Qatar - 2003), written by ‘Ali al-Salüs. This is a very 
beneficial work. The author provides an overview of the Imami Shrah 
school in terms of both their roots and branches (usul and furü), as well 
as a comparative analysis between the Sunnis and Shrah in every chapter. 
The section of concern to us is related to the sciences of Hadith. In terms 
of the Imami Shi'ah's general definition of the hadith sciences, it is one of 
the most excellent works written. However, when it comes to the chapter 
of al-jarh wa al-ta'dil according to the Shrah, he records their account of 


criticisms leveled at the (famous) Imams of the Muslims and their books 


written on the subject. This is done without any reference to the reasoning 
behind such criticisms and the principles upon which they formulated 
hadith transmitter criticism, or al-jarh wa al-ta‘dil. At the end of the book 
the author cites a number of accusations leveled at the noble Companions 
#25 by al-Khu't. However, he does not refer to any of their principles 
related to al-jarh wa al-ta dil. 


. Mukhtasar al-Tuhfah al-Ithnà ‘Ashariyyah (published by Husayn Hilmi Sad 
Istanbüli - 1979), by Mahmüd Shukri al-Alüst. This work is primarily 
centered on defining the Imami Shrah, their denominations, and their 
creedal beliefs regarding Allah 35:3 and the prophets. He also gets 
into several issues of disagreement between the Sunnis and Shrah and 
provides an excellent refutation in favour of the Ahl al-Sunnah. There are 
a number of reservations against the book; however, it does not discredit 
the academic value found therein. Despite its brevity, it contains a number 
of unique benefits. May Allah $555 reward the (original) author and its 
abridger with the best of reward. 


In chapter two, the author discusses the classification of reports according 
to the Shrah, the credibility of their transmitters, and the tabaqat (classes) 
of their predecessors. He also briefly mentions the sciences of hadith 
according to them. To the best of my knowledge, he is the first to speak in 
detail about some of their principles of al-jarh wa al-ta‘dil. He states: 


They have authenticated the narrations of individuals who the infallible 
Imam supplicated against, with the statements such as, “May Allah 
disgrace him,” and, “May Allah kill him,” or, “May Allah curse him.” Or, 
he (i.e. the infallible Imam) judged a person’s beliefs to be false, or by 


dissociating himself from him. 


They also authenticated the reports of the Mushabbihah, the Mujassimah, 
and (the reports) of those who permit the concept of Bada’ in relation to 


Allah $5, This, even though such acts are akin to disbelief. Furthermore, 


the riwáyah (transmission) of a disbeliever is unacceptable, let alone 
it being considered authentic. Their ‘adalah (uprightness) is of no value 
by them, even though they mention it in the definition of an authentic 
hadith. This is because the disbeliever, from inception, is not considered 
upright (adl). 


These finer points from the author highlight his cognizance of their 
dictionaries of transmitter evaluation (kutub al-rijal) and their usages of 


these principles. 


3. Al-Shiah wa al-Sunnah (Dar al-Imam al-Mujaddid (first edition) - 2005), 
written by Ihsan [ahi Zahir. The author is one of the most knowledgeable 
people about the specifics of this school. He quotes extensively from both 
their primary and secondary sources, in allthe languages they were written 
in. He was proficient in several languages, including Arabic, Urdu, Persian, 
and English, thereby making his books invaluable. However, in most of 
his works—including this one—he only addresses the contradictions in 
their transmitter criticism and their incompetence thereof in general 
terms, without mentioning any of the principles upon which they rely. 
Instead, he only cites examples of a few transmitters. This is contrary to 
his customary, more thorough approach in the other issues, all of which 


remain controversial among the two groups. 


4. Usül Madhhab al-Shi'ah (Dar al-Ridà Publications - 1998), written by Nasir 
al-Qafari. This is the most well-known and widely available work to date. 
The amount of effort the author expended in scrutinizing the opinions— 
both in terms of their furü' (branches) and usül (roots)—of the Shrah is 
self-evident. However, when he addresses the sciences of hadith, he does 
so pursuant to the subject-matter of his work—the general framework 
(usül) of the Twelvers. Therefore, he speaks in non-specifics about their 


beliefs regarding the Sunnah, as well as their opinion of prophetic reports 


1 Mahmüd Shukri al-Alüsi: Mukhtasar al-Tuhfah al-Ithna ‘Ashariyyah, p. 48. 


transmitted by Sunni transmitters, their seminal works, and their method 
of reconciliation in dealing with contradictory reports. He also mentions 
their approach to dealing with transmitters—the theme of this present 
work—in a general manner. However, he only discussed the excuse of 
Taqiyyah as proffered by the Shrah scholars. This despite his encyclopedic 
knowledge, and the fact that Allah 4%: assisted him in both traversing 
unchartered territories (terra incognita) and quoting from (their) primary 
sources, he did not, however, explain the principles of al-jarh wa al-ta‘dil 


according to them. 


Another important discussion he deals with in this work, and his other 
work entitled Mas'alat al-Taqrib bayn Ahl al-Sunnah wa al-shrah, is that of 
rapprochement between the Ahl al-Sunnah and the Shrah. Although the 
issue is important, he very much echoes sentiments similar to people of 


the past; and, in doing so, he abridges much of the discussion. 


. Rijal al-Shrah ft al-Mizan, written by ‘Abd al-Rahman al-Zari. This is an 
excellent work in the field. Though small in size, the author mentions the 
most reliable narrators according to the Imami Shrah. He also explains 
their status as transmitters, in addition to their criticisms of the Ahl al- 
Bayt and vice-versa. He also refutes the Shi7 scholar ‘Abd al-Husayn Sharaf 
al-Mūsawī in his work al-Muraja‘at (which is being circulated as gospel!); 
who lauds a number of transmitters of the Shi'ah despite him knowing full 


well they have been subject to serious criticism. 


The author of Ruwat al-Akhbar heavily relies on this work; however, he does 
not discuss any issues of al-jarh wa al-ta‘dil according to the Imamiyyah 
since it falls outside ofthe subject matter. The work is mostly an exposition 
of the transmitters who have been subjected to criticism, as I alluded to. 
He did a wonderful job—Allah $5555 grant him success! 


. Ruwat al-Akhbar ‘an al-A'immah al-Athar, written by Muhammad al-Sadiq 
(first edition - 2006). This work is dedicated to the science of hadith 
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according to the Imami Shrah. The author offers an overview of several 
issues, including: the sciences of hadith, the classification of hadith 
and the status of both their transmitters and works—which transmit 
from the infallibles (according to them), its development, and their 
methodology pertaining to transmitters. However, he does not explain the 
principles of al-jarh wa al-ta‘dil according to them in a detailed manner. 
It is important to note that the author, despite mentioning numerous 
beneficial points which have not been mentioned before, unduly quotes 
from his predecessors. For example, he quotes from Mukhtasar al-Tuhfah 
al-Ithnà ‘Ashariyyah. At times, he references it, and other times, he does 
not. Similarly, he quotes a clip from 'Uthman al-Khamis entitled "Zawaj 
al-Mutah (Temporary Marriage)" without referencing it. He does this 
with others as well without referencing the original sources. This is an 
objectionable act from the author. 


. Akhbar al-Shi'ah wa Ahwal Ruwatiha, written by Muhammad Shukri al-Alüsi. 
The author relied heavily upon Mukhtasar al-Tuhfah al-Ithna ‘Ashariyyah. 
Why wouldn't he? He summarized it. In this work, the author discusses the 
division of hadith according to the Imami Shrah. Thereafter, he expounds 
on the sources of the Sharrah, which are four, namely: 1. Kitab (i.e. the 
Qur'an), 2. Khabar (i.e. prophetic report(s)), 3. ima‘ (consensus), and 4. ‘Aql 
(rational faculty). 


Next, he addresses the tabaqát (classes) of ShiT transmitters. According 
to him, the first class includes ‘Abd Allah ibn Saba; he is enlisted among 
the mustafidin (a high-ranking transmitter) in their school of thought. The 
second class includes several people of the hypocrites weak in faith. These 
include the killers of 'Uthman «ts, The followers of al-Hasan =i form 
part of the fourth class of transmitters. He continues mentioning these 
classes until he reaches the seventh: those who claim to have enjoyed the 
company of the Imams and received knowledge from them. This, even 
though the Imams declared them disbelievers and considered them liars. 
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The author then explains their respective statuses. However, he does not 
deal with any of their issues related to al-jarh wa al-ta‘dil. 


Most of these studies are similar in nature and reference one another. Also, all of 
them are late developments since the early generation of scholars did not write 


on the subject. I have already explained the reason for this. 


These works usually contain the riwayat (transmissions) wherein senior-ranking 
transmitters from the Imamiyyah are criticized, such as Zurarah, Jabir al-Ju'fi, 
Abü Basir, and other senior transmitters. Furthermore, their opinions regarding 
the Sunnah are scrutinized along with their works on hadith and dictionaries of 


transmitter evaluation. 


These are the works I have come across by the Ahl al-Sunnah wa al-Jama'ah 


regarding this subject. 


I ask Allah $55 to rectify any insufficiencies. 
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1.0 Reviewing the claim that attributes the science of hadith narrator 
criticism to the Ahl al-Bayt 


Before exploring the details provided in this work, it is important to understand 
the origins of al-Jarh wa al-Ta‘dil (hadith narrator criticism) as stated by the 
Twelver Shrah. It is not possible to understand the findings of both Ibn al- 
Mutahhar al-Hilli and Abū al-Qasim al-Khü't except by knowing the intellectual 
foundations which they relied upon, as well as the legacy they inherited from 
their predecessors and how they navigated through it. 


Many scholars of the Shrah have devoted a lot of their efforts in trying to prove 
that they were, in fact, the first to write about 'ulüm al-rijal (sciences of narrator 
evaluation) al-Jarh wa al-Ta‘dil. In doing so, it bolsters the image of the Imàmi 
school and establishes their antecedence therein. They substantiate this claim by 
attributing the science of al-Jarh wa al-Ta dil to the Ahl al-Bayt with the following 
proof: 


The first proof 


Dr. ‘Abd al-Hadi al-Fadli and Husayn al-Sadr'—both Twelver Shrah—attempted to 


link the origins of this science to ‘Alī ibn Abi Talib x«&e. Al-Fadli states: 


803 Sa Ul LST ax f Ea y JE eua as lly css Cg) ea eI eal pL xis cats 
PITE Obs ly SI UP C e bl l aI Sy Jle E 
edil 


The wathiqah (document) of Amir al-Mu'minin al-Imàám #2" ... It included 
the classification of narrators into four categories, laying the first stone 
for the (eventual) development of narrator evaluation as a subject-matter. 
And the intellectual foundations through which the concept of collecting 
the names of narrators, their different identities, and appraising their 


conditions originated? 


1 Husayn al-Sadr: Nihayat al-Dirayah, p. 15. 
2 ‘Abd al-Hadi al-Fadli: Usül ‘Ilm al-Rijal, p. 27; Husayn al-Sa' idi: Kitab al-Du‘afa’ min Rijal al-Hadith, 1/42. 
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Al-Fadli was unable to (successfully) attribute this science to ‘Ali ibn Abi Talib 
zi by ascribing its origins to him. Similarly, he was also unable to prove that 
‘Alt ibn Abi Talib zás was, in fact, responsible for categorizing hadith narrators 
into the following four categories: 


1. The hypocrite narrator; the liar (al-rawi al-munàfiq; al-kadhdhab) 
2. The narrator who commits mistakes (al-rawi al-wahim) 
3. The narrator who is inaccurate (al-rawi ghayr al-dabit) 


4. The reliable narrator (al-rawi al-thiqah) 


The narration which al-Fadli relied upon is included in al-Kulayni’s (d. 329 AH) 
work al-Kaft: 


cl ot OUT oe Gel poe etd oe cct or olm or tall oe AL ca eod a ule os 
alai y OU pe crews LB] eI ae cea Fall pee AB SE SUI e ce eos oe ihe 
Crees od atl cel Us ul ally ele Ul dhe Ul us ye cras OF al uuu ope Ket 3 ul 
Qo RS ys y OLB pee ge BAS LT GoW oul La Calg ea Crew be Geral he 
HE 0 ss oll cs pil Ib ads SUS ol o eee iy Led eg DES esl Ty ale AUI be alll us 
ee SL as Jus dle | 3b UE Sp gil yb o a Oy pany eden ally ache Ul le Ul v; 

vl gel 


On the authority of ‘Ali ibn Ibrahim ibn Hashim — from his father — from 
Hammad ibn sa — from Ibrahim ibn ‘Umar al-Yamani — from Aban ibn 


Abi ‘Ayyash — from Sulaym ibn Qays al-Hilali, who said: 


“I said to Amir al-Mu'minin: ‘Indeed, I heard from Salman, al-Miqdad, and 
Abū Dharr a certain amount of tafsir of the Qur'an and ahadith from the 
Prophet of Allah ite different to what the people have in their hands. 
Then I heard (from you) confirmation of what I heard from them. (And) I 
saw many things from the tafsir of the Qur'an and from the ahadith of the 
Prophet of Allah xx in the peoples’ hands and you are opposing them. 
You claim it is all false. Do you consider the people as having intentionally 
lied against the Messenger of Allah ix», and interpreting the Qur'an 


with their own opinions?' 
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‘Ali approached and said, ‘You have asked. Now understand the answer..." 


Objections to the first proof 


The isnād (chain of narration) which al-Fadlt and al-Sadr relied upon is sdqitah 
(wholly unreliable), even according to the hadith principles of the Shrah. Al- 
Majlist (d. 1111 AH) says regarding this hadith: 


Ge pane ) phi le and 


Weak according to the most widespread (opinion); duly considered, 


according to me? 
Therefore, the hadith is famously known to be da'if (weak). 


As for al-Majlisi’s statement, "duly considered, according to me,” the response is: 
How can it be ‘duly considered’ according to al-Majlist when the isnad contains 
Abàn ibn Abi ‘Ayyash? Al-Majlisi symbolizes him (in his work) with (the letter) 
'dad; suggesting he is a weak narrator? This is a clear contradiction. There is no 


other version by which this one can be bolstered. 


The Shri scholar Husayn al-Sa'idi judged the hadith da'if and he referred to the 
view of al-Majlisi regarding Aban ibn Abi 'Ayyash when he said: 


ele MI Cagis AISI SLY anal» ee Cael ul y) ule eS s i) rele sins 


Al-Majlist judged him to be weak in his work Rijal al-Majlisi. He also judged 
his narrations as weak in his review of al-Kafi’s asánid (pl. of isnad) and 
Tahdhib al-Ahkam.”* 


1 Muhammad ibn Ya'qüb al-Kulayni: al-Kaft, 1/62 (hadith no. 1 under the chapter ‘Ikhtilaf al-Hadith’). 
2 Mulla Bagir al-Majlisi: Mir'at al-'Uqül, 1/210. 

3 Mulla Bagir al-Majlist: Rijal al-Majlisi, p. 141. 

4 Husayn al-Sa‘idi: al-Du‘afa’ min Rijal al-Hadith, 1/136. 
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The statements criticizing Aban from the scholars of the Shrah are many, 


including: 


> Ibn al-Ghad@iri says, "Weak. No consideration of him.” ! 
> Al-Țūsī says, “TabiT. Weak.” 
> Al-Hilli says, “Tabi. Very weak.” 


> Al-Bahbüdi says something similar. 


The isnad (also) contains Sulaym ibn Qays al-Hilalt. He is muttaham (accused of 
lying) according to many scholars of the Shi'ah. Al-Mazindarani (d. 1081 AH) says 
he is “Majhil al-Hal (unknown condition): 


The Shit scholar Hashim Ma'rüf al-Hasani's statement criticizing one of the 
narrations is sufficient proof (against him). Al-Hasani states: 


ISL oraga coh seal ope t e p eden cla je a Uil Gee Lely dl ode (uasa y 


The fact that this riwayah (narration) is among Sulaym ibn Qays's is enough 
to render it problematic. He is of the doubtful narrators and of those who 


have been accused of lying. 


How then is it possible to use a narration which is inapt as evidence to establish 
the origin of the sciences of al-Jarh wa al-Ta‘dil—the science which explains to 


1 Ahmad ibn al-Husayn al-Ghada'iri: Du‘afa’ Ibn al-Ghada iri, p. 36 (biography no. 1). 

2 ‘Alt ibn al-Hasan al-Tüst: Rijal al-Tüsi, p. 126. 

3 Ibn al-Mutahhar al-Hilli: Khulasat al-Aqwal, p. 325, # 1280 (section two on weak narrators); al- 
Tiffarishi: Naqd al-Rijal, 1/39; Abū al-Qàsim al-Khü't: Mu jam Rijal al-Hadith, 1/120. Aban is suspected of 
having forged the work of Sulaym ibn Qays. Refer to above sources. 

4 Muhammad al-Bahbüdi: Ma'rifat al-Hadith wa Tarikh Nashrihi wa Tadwinihi wa Thaqāfatihi ‘inda al- 
Shi'ah al-Imamiyyah, p. 159. 

5 Muhammad Salih al-Mazindarani: Sharh Usül al-Kaft (Bab Isti‘mal al- lm), 2/139 (under hadith no. 1). 
He contradicts himself. See p. 307 of the previous reference. 


6 Hashim Ma'rüf al-Hasani: al-Mawdü at ft al-Athar wa al-Akhbar, p. 184 (in the marginalia). 
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us the authenticity and weakness of narrations? In fact, al-Bahbüdi judged this 
actual narration da‘if when he excluded it from his work Sahih al-Kafi! 


Based on the above, it becomes clear that the link between the origins of this 
science with ‘Alī ibn Abt Talib «ais is incorrect, as the narrations of the Imamiyyah 


assert. As explained earlier, they have been proven false. 


The second proof 


Al-Fadli, and similarly, al-Kajürt al-Shirazi (d. 1293 A.H) attempted it differently 
when they attributed this science to Imam Muhammad al-Bagir ze. They based 
this on a narration that is considered, according to al-Fadli's description, “the 
introduction into the evolution of this subject? Using this as textual proof for 


what he believed, al-Fadli says: 


PLII JU pay ilm oy poe Ji GT el Le pope hs be Lih ele JB All cy pro U eds 
Ue ll y Legi (i op BUG Sa OF Lo à Cool a Ser) jb ey JS OLS OB e panel 
edel à lagitels laggiily Legal a pS Le Kol JI feta J lr La Sy LS 
Joly jae Y ebal de Ole p Nae gl oJ JU SV a Sou J cao Vy gests 

$ YI e lage 


The maqbülah? of 'Umar ibn Hanzalah. It contains (information) related 
to our subject-matter: (In asking Jafar al-Sádiq, ‘Umar ibn Hanzalah 
says) If both (Shr1) parties (in their dispute) selected one person (each) 
from our associates (i.e. the Shrah) to assume arbitrating in respect to 


each individual's best interests, and they both (eventually) differ in their 


1 Muhammad Bagir al-Bahbüdri: Sahih al-Kaft (i.e. the hadiths which he excluded because they contain 
narrators who are abandoned (matrik), or the matn (text) is not free from any wahm (mistake), idtirab 
(irreconcilable problem), or takhlit (confusion), p. 1 (from the introduction, and under the chapter 
"Ikhtilaf al-Hadith' wherein he makes no mention of this hadith in his Sahih (collection), 1/10). 

2 Al-Fadli: Usül ‘Ilm al-Rijal, p. 30. 

3 Maqbülah (lit. accepted") is a term referring to a riwayah that has been consistently accepted by the 
scholars of the Imamiyyah. Abū al-Huda al-Kalbasi has an entire chapter dedicated to the meaning of 


this term, as mentioned in Sama’ al-Magal.' 
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judgement and in (understanding) your hadith? Ja'far al-Sadiq replied: 
"The judgement will be in favour of the one who is more just, possesses 
more understanding and truthfulness in relation to hadith, and more 


Allah-conscious. The other individual's opinion will not be considered.” 


I said: "(And what if) They are equally just, and enjoy the same level of 
approval from our companions (i.e. the ShTah) such that one cannot be 


proven better than the other? ..." 


Objections to the second proof 


Firstly, in terms of the isnàd, it is da‘if and inauthentic. It appears as follows: 


UU Alim cp re co team cp o slo e 


Al-Kulayni (d. 329 A.H) states — Muhammad ibn Yahya - from Muhammad 
ibn al-Husayn - from Muhammad ibn ‘Isa - from Safwan ibn Yahya - from 


Dawid ibn al-Husayn - from ‘Umar ibn Hanzalah who said... 


The isnad includes the narrator ‘Umar ibn Hanzalah. Al-Khü' cites six reasons 
why people regard him as a thiqah (reliable) and he disproves all of them? The 
abridged version of al-Khü'Ts work regards him as “majhil (unknown)? In fact, 
al-Khü't himself considered this specific narration da'if when he said: 


ED EBERT adm Soy ob l Uae oy poe Hel dard Aly NO] 
Laf lia cut e Oly J sU Clee cali Le ils ; 


The isnad of this riwayah is da'if because of ‘Umar ibn Hanzalah; there is 


not mention of tawthiq (attestation of reliability) in his right nor praise, 


1 Al-Kulayni: al-Kaft (Bab Ikhtilaf al-Hadith), 1/67-68. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 14/31. 
3 Muhammad al-Jawahiri: al-Mufid min Mujam Rial al-Hadith, p. 425. This work is an abridgement of 


al-KhüT's rulings on narrators. 


19 


even though this riwayah of his is named the ‘maqbiilah (accepted). It is 
as if it forms part of those issues that have been acknowledged by the 
companions (i.e. the Shrah) as acceptable (tallaqathu al-ashab bi al-qabil), 


even though it is unproven.’ 


The author of Majma‘ al-Fá'idah, al-Ardabilt (d. 993 A.H), judged that ‘Umar ibn 
Hanzalah is majhül.? Similarly, al-Bahbidi considered it daf when he excluded 
it from his work Sahih al-Kaft. In fact, this very ‘Umar has no tawthiq of him 


(mentioned) in the primary sources of narrator evaluation (al-usül al-rijaliyyah). 


Secondly, in terms of the narration’s actual meaning, it has to do with a legal and 
judicial ordinance (al-qadà' wa al-hukm); it has no correlation to the narration of 


hadith. The actual wording is as follows: 


F aeo à Res eia Geol ys dej ge pI ale AU ce LI SL: QU il oy oe ge 
$05 fof Leal Sy OLII I Ges cnl ps 


On the authority of ‘Umar ibn Hanzalah: “I asked Abū ‘Abd Allah s 
whether it was permissible for two of our companions who had a debt or 


inheritance-related dispute to seek a verdict from the ruler or judges.” 
Al-Wahid al-Bahbahani (d. 1206 A.H) said: 


£o Ses o8 oy JS OT exo OT YI) gal jl Oye poll J aaj) bem oy oe diy Ul, 


Regarding the narration of ‘Umar ibn Hanzalah, it is concerning a judge, 
not a narrator. Unless it means that every narrator is a judge and an Islamic 


ruler? 


1 Al-Khü': Kitab al-Ijtihad wa al-Taglid (under the commentary), p. 143. 

2 Ahmad al-Ardabili: Majma‘ al-Fa’idah, 12:10 (under the commentary). The text reads: “And because 
of 'Umar ibn Hanzalah being unknown (bijahli 'Umar ibn Hanzalah) in the dictionaries of narrator 
evaluation (kutub al-rijal). This author is different to the al-Ardabili who authored Jami' al-Ruwat. 


3 Al-Wahid al-Bahbahani: al-Fawa’id al-Hairiyyah, p. 219. 
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Therefore, the proof they rely upon to claim the historical roots connecting them 
to the sciences of al-Jarh wa al-Ta‘dil is wholly unreliable, both in terms of the 


isnad and meaning. 


The third proof 
Al-Fadli' and al-Kajür?? also use as a proof what is referred to as the "Marfü'ah of 


Zurarah.” He says: 


Sic Lels Ole bere! Obed sf OL sol Se Sb SI he cha (LI ale) SUI IL 
Ob s yo Oy epa Lee Lagi] sd b GLH jal! SLY! pa s uel ge peut Ley de 3515 b JU 
Landi egit gly ace Leldei Spi de (dt! ale) J fosse OL SU 


I (i.e. Zurarah) asked al-Bagir #'<«: "May I be ransomed for your sake! If 
two conflicting reports or hadiths come regarding you (i.e. the Imams), 


which one should I use?" 


He said, “O Zurarah, take the one that is (more) well-known amongst your 


associates. And discard the rare (and) anomalous one.” 


I said, “O my master, (what if) they are equally narrated (and) well-known 


from you (i.e. the Imams)?” 
He said: “Take the statement of the one you think is more just and 


trustworthy.” 


Objections to the third proof 


When returning to the source that mentions the narration, the work ‘Awaālī al- 
Láàáli by al-Ahsd’i, I found it saying: 


ELJI ede) SLI SLs JE oasi op B15 l Le gh yo tend Crt LDL Ca 
1 Al-Fadli: Usül Ilm al-Rijal, p. 30. 
2 Al-Kajürt: al-Faw@ id al-Rijaliyyah, p. 46. 


3 Ibn Abi Jumhir al-Ahsa'r: 'Awalr al-Laali, 4/133. 
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AL‘Allamah (may his being be sanctified) narrated marfi‘an' from Zurarah 


ibn A'yan who said, ‘I asked al-Bagir...” 
It is mentioned like this without an isnād!? 


After going through great pains searching for the isnad of this report, I did not 
find anything reliable, not to mention the fact that it does not even have an isnad 
to begin with! So how then can it be used to infer the foundations of a science that 


is meant to understand and distinguish between authentic and faulty (reports)? 


The most that can be said of this narration—assuming it is authentic—is that it 
falls within the parameters of taking precaution and being self-conscious (when 
accepting reports). This is self-evident from the Imam’s statement, “Take the 
statement of the one you think is more just and trustworthy.” Similarly, it 
falls within the parameters of conflicting authentic reports and how to deal with 
them because, according to many scholars of the Shr'ah, the da'if hadith does not 


take into account narrations that are shadh (anomalous) and nadir (rare).3 


1 The term ‘marfii‘an (lit. ‘raised)’ here refers to a hadith that is directly attributed to one of the 
imams, i.e. it is ‘raised’ up to him. [Translator's note] 

2 Ibn AbrJumhür al-Ahsa't: 'Awali al-Ladli, 4/133. 

3 The latter-day scholars of the Shr'ah (predominantly the Usülis) infer from the early generation 
of scholars that they were, in fact, the forerunners to the science of authenticating and disparaging 
ahadith. They achieve this by arguing that the early generation of scholars, at times, ruled several 
ahadith to be shadh and nadir. However, I say this is a form of tadlis (obfuscation). The term shadh, 
according to many scholars of the Shrah, does not imply the hadith in question is weak. Rather, as 
al-Husayn al- Amili says, the term shadh refers to a hadith which “contradicts the majority, even if its 
narrator is a thiqah.” He also says: "Shadh, according to us (the Shi'ah) can also refer to a hadith whose 
contents is not acted upon by the scholars, even though its isnad is authentic and (a report) other 
than it does not oppose it." See: al-Husayn al- Amilt: Wusül al-Akhyar ila Usül al-Akhbar (printed under 
Majmü'ah Rasá'il fi al-Hadith wa al-Dirayah), 1/410; ‘Abd Allah al-Mamaqani: Miqbas al-Hidayah, 1/252, 
He says: “The shadh and nadir are synonymous terms. Shadh is more frequently used; whereas nadir, 
although it exists, it is rarely used"; al-Shahid al-Thant: al-Bidayah ft ‘Ilm al-Dirayah, p. 31. In defining 
an authentic hadith, he states: “It is a contiguous chain up to the infallible (imam) that is narrated by 
an upright imami (i.e. believes in Imamah), from someone similar on all levels (of the chain), even if 


it is befallen by shudhüdh (anomalies)." 
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It is important to note the Shrah that substantiate this view with these textual 
proofs—which are proven inauthentic—are from their leading hadith scholars, 
individuals who work in the field of understanding how to recognize and 
distinguish between sahih and da'if. They are research specialists and people of 
isnad and narrator biographies (tarajim). What, then, to say of their remaining 
scholars? 
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2.0 A historical overview and appraisal of the biographical works 
authored by the Shi‘ah 


The attempts of Shrah scholars have continued unabated in establishing their 
(claimed) antecedence in the history of 'ulüm al-rijal and al-Jarh wa al-Ta dil. This 
can be clearly seen in their listing of works dedicated to narrator evaluation and 
al-Jarh wa al-Ta‘dil. For this reason, we find Husayn al-Radi in his work Tarikh 
‘Ilm al-Rijal make the same attempts as al-Fadli and al-Kajūrī, although, he was 
somewhat less thoughtful than them and other scholars of the Shrah and adopted 
a much more literal approach. However, he was unsuccessful in his findings. 
Under the section "Lamhah ‘an Tarikh ‘Ilm al-Rijal (A Glimpse into the History of 
Ilm al-Rijal),” he writes: 


ole m rn OB e gd ede e sda il JE JT ye e UI pel oban She JE ple bisi 13] 
Jone uS ca ES i a com DEO Jl cy MI eel J! gl Uo oye Jus JE ple eut 
Cee dE seal es t cll Sled S LES eL y ade Al glee WI sa (ud po ably col cs abl 


Stl ys egi OS oy ets Oly es deadly pie En ay > pS! ale 


When we understand the science of narrator evaluation in its broader 
sense, i.e. studying the conditions of narrators and whether they are 
acceptable or not, then a quick glance through its history takes us back 
to the first-half of the first century. In the year 40 A.H, ‘Ubayd Allah ibn 
Abi Rafi’, the mawla (client) of Allah's Messenger ise, wrote a letter 
regarding the Sahabah sss who were present with Amir al-Mu'minin 
sack in his battles, such as Siffin, Jamal, and Nahrawan. He also specified 
who amongst them were Badris (i.e. the Sahabah sis who took part in the 


Battle of Badr). 


Al-Radi regarded the letter of Ubayd Allah ibn Rafi’ in which he mentioned the 
individuals who took part in Siffin with ‘Alī 2% and were Badris as a work in 
al-Jarh wa al-Ta‘dil! If we were to ask Husayn al-Radi: Is there, in the work you 


claim “studies of the conditions of narrators and whether they are acceptable or 


1 Husayn al-Radi: Tarikh “Ilm al-Rijal, p. 9. 
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not" jarh (statement of impugnment) or ta dil (attesting statement of reliability)? 
Did he (i.e. ‘Ubayd Allah ibn Rafi‘) describe any of the narrators as being a thiqah 
(reliable)? Did he describe any of the narrators as being daf? Did he discuss 
the concept of their accepting and rejecting of narrators? Husayn al-Radi will 
certainly be unable to answer. He will never find a way. How could he? The book 
simply mentions the names of participants in Siffin! 


Husayn al-Radi also attempted to establish a link between the Shrah and the 
letter of ‘Ubayd Allah ibn Rāfi‘ in his statement: 


ETE È ow shall o S5 
A]-Tüsi mentions it in al-Fihrist along with his isnad for it. 
Regarding this claimed link, al-Khü' says: 


dette kae aj E g lll cai] iet Gab Sy 


And in the sanad of al-Shaykh (i.e. al-Tiisi) up to the ‘Ubayd Allah ibn Rafi’, 


there are a number of majhül (unknown) narrators.? 


Counting ‘Ubayd Allah ibn Rafi’ among the authors of the Shrah is extremely 
implausible. Who has ever said he is an Imāmī Shri that believes in Twelve 
Imams? After studying his biography, I could not find a single person who said he 
is a Shi7 that believes in Twelve infallible Imams. The most that can be said is that 
he was a katib (scribe) for ‘Alī ibn Abi Talib zziz? 


We can summarize everything up to now as follows: 


1 Al-Fadli: Usül Ilm al-Rijal, p. 13. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 12:70 (at the end of ‘Ubayd Allah ibn Rafi"s biography). 
3 Al-Bukhari writes: “Ubayd Allah ibn Abi Rafi’, the mawla of Nabi 4s«&5{, He heard (from) ‘Ali and 


Abū Hurayrah áss. Busr ibn Sa'id, Muhammad ibn ‘Alt, al-Hasan ibn Muhammad, and al-A'raj heard 


his hadith regarding the people of Madinah from him. See: al-Tarikh al-Kabir, 5:381. 
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1. There is no correlation with this work and the sciences of al-Jarh wa al-Ta‘dil. 


»1 


In fact, Jafar al-Subhani described it as "a work of history and events: 


2. The Shrah do not possess one authentic chain of narration for this book, 


as mentioned in al-KhüT's statement. 


3. This claim of Husayn al-Radi is contradictory to other statements by Shit 
scholars. In fact, Hasan al-Sadr states that the first person to write in this 
regard was Abū Muhammad ibn Jabalah al-Kinani^ 


For the most part, these are the attempts made by the Shrah to claim their 
antecedence in the unique accomplishments of the Islamic sciences in general, 
not just the sciences of hadith. It has become clear to us from this academic 
review thus far that the Shrah still need to prove this claim, despite their scholars’ 


attempts at finding a historical basis that corroborates their viewpoint. 


The Shi'ah conceding to their books being lost 


Many scholars ofthe Imamiyyah have attempted to prove the existence of several 
works in narrator evaluation for themselves. However, a number of them have 
conceded to the fact that whatever was written in the earlier periods was, as they 
say, lost to history! When mentioning the written works of the third century, al- 


Hasan al-Radi states: 


SI] uel cya s Lie Wes ol OLS OL y JU JE elle a CS ys ue ode he 0 I Ma 3 
Jle) Van (B ed fal elol ope Doce ge E LI Jai Jb SUS a sl 


In this century, a large number of works in the science of narrator 
evaluation (ilm al-rijal) appeared, despite only a very small number of 
them, along with their names, reaching us. Nevertheless, history has 


preserved for us a number of writers’ names in this field. 
1 Jafar al-Subhani: Kulliyat fi “Ilm al-Rijàl, p. 57. 
2 Hasan al-Sadr: Nihayat al-Dirayah, p. 25. 


3 Hasan al-Radi: Tarikh ‘Ilm al-Rijal, p. 29. 


26 


Al-Radi only mentions the names, nothing else. Regarding the fourth century, he 
states: 


SI de cad Ronde gy Cae ge OY SL CST Sale 3 I Hb ssl ae 
PLI s LEKI 


Most of the works were lost to history on account of the events that befell 
the Islamic world. Wars and sectarian discord led to the loss of books, 


libraries, and scholars alike.' 
‘Abd al-Hadi al-Fadli says: 


dall ES » je y cya i JI Ll Seal Uis 0 55 Le VY] CaS oda cy e rh lets CJ] pao e 


Ms U wae so 3 LU 


None of these works reached us until now, except for what our Shaykh, 
al-Tahrani, mentioned in al-Dhari'ah concerning the existence of the book 


al-Tabagat, written by al-Barqi.’ 
Jafar al-Subhani recognized this fact when he said: 


ASI d sol e Edna Gl pn s Ua a ga gol Lai] y UJ] ASU oia aas eJ ail ede C$ Sa LUE spe 


Regrettably, these works did not reach us. Whatever we have available— 
which are considered the primary works on narrator evaluation today— 


excludes (everything from) the fourth and fifth centuries? 


A similar conclusion was reached by their teacher, Aqà Buzurg al-Tahrani when 
he stated: 


1 Ibid, p. 61. 
2 Al-Fadli: Usül Ilm al-Rijal, p. 32. 
3 Al-Subhant: Kulliyat fi “Ilm al-Rijal, p. 57. 
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Lb oee o gery das Le place YI AG Age ope Laat hel cele 3$ ddl SI gl Ll 
Gare I sliced) dV so ME 3 de ys 


As for all of the early works, they all individually perished on account of 
the lack of importance shown to them after their exact wordings were 
inserted into the Four Primary works (al-Usül al-Arba‘ah), now common to 


us.! 


In discussing the works of al-Kashshi and Ibn al-Ghada'iri, al-Khü' states: 


By roll Rue MS BL Ul S eM cya cio gral s SAI op! lS y ASI OUS Se lia 
cpl eae SY S ge Ga Ge ld tly etl woe 3 


This is the condition of al-Kashshi’s and al-Ghad@iri’s work; they are 
counted among the primary works. As for the remaining famous works 
in narrator evaluation during the time of al-Shaykh (i.e. al-Tüsi) and al- 


Najjashi, no sign or trace remains of them in latter-day times.” 


I will conclude with the statement of Muhammad al-Bahbüdi who, regarding the 
scholars of the Shrah, said: 


Spel ii ae by Bae 8 pS ples ESCEPEPRE RIPE 
oja ce OYI l a ed el Y) iaraa ad olei Laalana UB pb y Una s Goto s OW Sols 
ha uen pall Ue Joe s NIS ASI Uns he p Gps nal oaea YI Sle JE pele 
o j£ EIS cole cud gamed ul GI us nae d DUST] Recall M ope Ge 

sll be cul t 


Nevertheless, they authored a number of works (ma ajim) in identifying 
narrators, their beliefs, character traits, and biographies. They also 
authored several invaluable indices in understanding both the primary 


and the compiled works—both authentic and inauthentic, their many 


1 Aqà Buzurg al-Tahrani: al-Dharřah ila Tasanif al-Shi'ah, 1/81. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 1/45. 
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versions and isnads. However, until today, none of these works of narrator 
evaluation survived, save two: 1) the Rijal of our Shaykh, al-Kashshi, and 2) 
the Rijal of our Shaykh, al-Tüsi. And from the invaluable indices, only the 
following two survived: 1) the Fihrist of our Shaykh, Abi al-Husayn ibn al- 
Najjashi, and 2) the Fihrist of our Shaykh, Abū Ja'far al-Tüsi.' 


Al-Fadli mentioned that some of the works on narrator evaluation of their 
predecessors, such as Rijal al-Barqi, Rijal al-‘Aqiqi, Rijal Ibn Faddal, and Rijal al-Fadl 
Ibn Shadhan existed until the era of al-‘Allamah al-Hillt. 


In short, there remains no trace of books in al-Jarh wa al-Ta‘dil written by the 
Shrah in the first three centuries, according to their many claims; except for the 
work of al-Barqi, as documented in the text of al-Subhani. Also, the earlier works 
simply dissipated into the Four Primary works of narrator evaluation (al-Usül al- 
Rijaliyyah al-Arba'ah) after their texts were inserted therein? 


Based on this, the fifth century is regarded as the actual beginning for consolidating 
the science of al-Jarh wa al-Ta dil, according to them. Al-Husayn al-Ràadi states: 


eal d s Sle ede SAS pS ay NO BI joo s ce smell eal JE O al uel ol dn, 
She JI plat de VS pe ote «za d MI 


1 Al-Bahbüdr Marrifat al-Hadith wa Tarikh Nashrihi wa Tadwinihi wa Thaqafatihi ‘inda al-Shi'ah al- 
Imamiyyah, p. 82-83. 

2 Al-Fadli: Usül Ilm al-Rijal, p. 33. 

3 In describing these lost works—which represents the first phase of writing in narrator evaluation, 
as the Shrah claim—Husayn al-Sa'idi states: "During this phase of writing, it is observed that the 
scholars only attached importance in mentioning the names and tabaqat (classes). Rarely would they 
operate in the field of authenticating and inauthenticating (reports).” See: al-Du'afa', 1/50. In fact, 
this is applicable to everything the Shrah refer to as "Usül al-Tarajm,” or the foundations of narrator 
biographies. Their writings, which they refer to as “the works of the early (scholars)" are names that 
are applied to (works of) tabaqat, or to simply enumerating their works; without any recourse to 
mention the status of the person in question in terms of his reliability or weakness. This is the case 


in most instances. 
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LASI] | a glad AU Sle JI ee A 
eal eill hey aide Y 


EAU Spell oe al y orina) claus og) poly aill S g -Y 


(ator = tS ke) gyal iail ina sloni eg Li 


Umm pa a aE T gall g gall oal oy daana ir col iD AS Jol Sidi SIL, 
Ga ply Spd y cost a3 La ssl of y Lette Ra Oy BI od Sle JE e GS gya Coed Lo ela Y 
etl y Coed daos Coed pee dE ge i Lead ASI oia p ydo 2 nna Oly oY YI Ga 


Sad 


Only after the fourth hijri century came to an end and the fifth century 
began, did the writings in al-Jarh wa al-Ta‘dil proliferate. In the first half of 
this century, the Four Primary works in the science of narrator evaluation 


emerged, namely: 


1. Ikhtiyar al-Rijal, written by al-Tüsi (originally Rijal al-Kashshi), 

2. al-Rijal (famously known as Rijal al-Shaykh al-Tüsi), written by al- 
Tüsi, 

3. Fihrist Kutub al-Shi'ah wa Usüluhum wa Asm@ al-Musannifin wa Ashab 


al-Usül (famously known as al-Fihrist), written by al-Tüsi, and 


4. Fihrist Asmà' Musannift al-Shiah (famously known as Rijal al-Najjashi 
(d. 450 A.H)), written by Ahmad ibn ‘Ali al-Najjashi. 


The first three works are all written by Abū Ja far Muhammad ibn al-Hasan 
al-Tüsi (d. 460 A.H). In our revision of the names of works in the science 
of narration evaluation from the first four centuries, most of them have 
perished and disappeared, only the names appear. The emergence of these 
latter-day books of al-Shaykh al-Tüsi have become the object of study, 


research, and investigation. 


1 Husayn al-Radi: Tarikh ‘Ilm al-Rijal, p. 110. 
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It is important to note the words of Husayn al-Radi and other writers of the 
Shrah since they did not mention the work of Ibn al-Ghada irl among the primary 
works of the science of narrator evaluation. Notwithstanding, the work of Ibn 
al-Ghada'ri printed and in circulation nowadays is considered one of the works 
in al-Jarh wa al-Ta dil that are specific to weak narrators. It is therefore, in reality, 
Du'afaà Ibn al-Ghdà'iri (The Weak Narrators of Ibn al-Ghada'iri). Nevertheless, 
many scholars of the Shi'ah exacerbated things with their statement "al-Usül 
al-Rijalipyah al-Khamsah (the Five Primary works of narrator evaluation);" 
they would (contradictorily) refer to it as "al-Usül al-Arba'ah (the Four Primary 
works)” Ja'far al-Subhani refers to it as such. On the other hand, ‘Abd al-Hādī 
al-Fadlt disagreed with him and regarded Ibn Ghada'irr's work, Rijal al-Ghada iri, 
as the fifth of their primary works. Perhaps this issue stems from the difference 
of opinion regarding the provability of the work. This is an issue that will be 
investigated further when dealing specifically with Ibn al-Ghada'iri. 


Therefore, the works that the Shrah scholars eventually settled on were these 
four, or five (accordingto the other opinion). These are the primary works that are 
regarded as the real wealth for understanding al-Jarh wa al-Ta dil. Whoever of the 
Shri scholars that writes on narrator evaluation does so within the parameters 
of these works; they are like the qiblah for their scholars. It is from here they 
transmit the opinions of their predecessors. In investigating these works, we 
find that are no actual written biographies for thousands of Shi7 narrators; only 
their names exist, let alone any statements of al-Jarh wa al-Ta' dil! There are no 
statements of jarh or tawthiq for hundreds, in fact thousands of narrators! 


Let us now consider these works, one by one, in order to understand the 
principle(s) and intellectual heritage upon which both Ibn al-Mutahhar al-Hillr 
and Abū al-Qasim al-Khü' stood. Also, (to offer) an overall evaluation of the Shit 
legacy of al-Jarh wa al-Ta'dil. The work of al-Barqi will also be included since it is 


printed and in common use. 


1 Al-Fadli: Usül Ilm al-Rijal, p. 72. 
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Presentation and critique of the Shi'ah's primary works in narrator 
evaluation 


1. Rijal al-Barqi by Ahmad ibn Muhammad ibn Khalid al-Barqi (d. 264/74/80! 
A.H) 


Although this work was written before Rijal al-Kashshi, the existence of it is 
practically insignificant. It “does not fatten (one), nor avail against hunger." 
Therefore, we see that most people who speak to the subject of narrator 
evaluation prefer Rijal al-Kashshi over it, and they do not regard it as part of 
the primary works. The total amount of narrator biographies mentioned by al- 
Barqi are 1707. The author rarely speaks al-Jarh wa al-Ta dil of the narrators. For 
instance, he describes Zayd ibn Arqam «als as having “revealed the hypocrisy of 


the hypocrites from Bani al-Khazraj.? 


In describing Hisham ibn al-Hakam, he did not criticize him in clear terms, he 
simply said: "(He is) from the students of Abü Shakir al-Zindiq, and he is an 
anthropomorphist;"^ despite the fact that Hisham is one of the most reliable 


narrators of the Shrah! 


Similarly, he described ‘Abd Allah ibn Habib saying: “And some narrators have 


leveled accusations against him.”® 


1 There is a difference of opinion regarding the exact year he passed away. 

2 The author is referring to Sürah al-Tàriq, 7. [Translator’s note] 

3 Ahmad al-Barqi: Rijal al-Barqi, biography no. 14. 

4 Ibid, biography no. 884. The scholar Jawwad al-Qayyümi has replaced the words "jismi ru iyy" (which 
appears in the version of Mu'assasat al-Nashr in the University of Tehran - 1383 AH) with “hasbama 
ruwiya (as narrated)”. In Qamüs al-Rijal of al-Tustari, the words “jismi radi (evil anthropomorphist)" 
appear (10:552). With this accusation, the scholars of the Shi‘ah have attempted to make the personal 
pronoun (damir) (in the statement) refer to Abii Shakir al-Zindiq. However, the context rejects such 


a claim. 


5 Ibid, biography no. 73. 
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Additionally, he only regarded four narrators as reliable, namely: Ibrahim ibn 
Ishaq ibn Azwar!, ‘Ubayd Allah ibn ‘Ali al-Halabr, al-Fadl al-Baqbaq?, and Dawüd 
ibn Abi Zayd'—who he simply described as ‘truthful (sadiq al-lahjah)? Aside from 
them, he did not make tawthiq of anyone else! 


Part of al-Barqi’s methodology is that he writes (for example) "The Companions 
of the Messenger of Allah iz«£X-" and assigns them to (different) tabaqat 
(classes). He does this because his book is dedicated to tabaqat, and not to al-Jarh 
wa al-Ta dil. In fact, Aqā Buzurg mentions it under the title Tabagat al-Rijal (Classes 


of Narrators).° 


The creed of the Imamiyyah clearly had an impact on the author; he does not 
even mention Abi Bakr, ‘Umar, or Uthmàn among the Companions! In fact, he 
only mentions a small number among the Companions, enough to be counted 
on ones’ fingers. Thereafter, he mentions the companions of ‘Ali, followed by the 
companions of the infallible Imams, with no reference to al-Jarh wa al-Ta dil. He 
simply introduces them as “So and so. A Kufan,” or "So and so. A food merchant.” 
In short, the author did not make tawthiq nor criticize anyone except the four 
aforementioned cases. If he added anything, it was negligible. 


The scholars of the ShTah disagree as to whether Rijal al-Barqiis the author's work 
or his father's. 


If this is the state of Rijal al-Bargi, how then can it form part of the relied upon 
primary works, as some scholars of the Shrah hold? 


1 Ibid, biography no. 1594. 

2 Ibid, biography no. 572. 

3 Ibid, biography no. 880. 

4 Ibid, biography no. 1613. 

5 Aqà Buzurg al-Tahrani: al-Dharrah, 15/147 (see p. 145 under the title which al-Tahrani refers to as 
Kitab al-Tabaqat. 

6 The editor of the work prefers the opinion that the author is Ahmad al-Barqj, not his father. See p. 
19. Similarly, Bahr al-'Ulüm, al-Sayyid Muhammad Mahdi prefers the opinion that it is the work of 
Ahmad al-Bargi, and not his father. See: al-Fawa’id al-Rijaliyyah, 4:156. 
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2. Rijal al-Kashshi by Muhammad ibn ‘Umar ibn ‘Abd al- Aziz al-Kashshi Abu 


‘Amr! 


Despite the author being from the fourth century, we find al-Fadli saying about 
al-Kashshi's book: 


rll Od anes Xon idle JE cet UE Gaul 0455 oF ld X eJ AI OS e 
lode los (6 ne li 


It is from the works that researchers in the field of narrator evaluation 
were unable to get their hands on, especially the writers in the sixth 


century A.H and beyond.’ 


Al-Fadlt does not mention the reason why the book was unavailable; even though 
it was the central point for those that wrote on the subject. Regarding this, Abü 
al-Ma'ali al-Kalbasi (d. 1315 AH) states: 


236 4 fo JE Jie 2 ally Roca y Hol coul I Js) AS lS ass 


Al-Kashshi's work was written in order to transmit both praiseworthy and 


problematic reports. It rarely addresses the condition of the narrator? 
Abū al-Huda al-Kalbasi states: 


Tall Jie gias ad cd LA uut enel ye LB mls noted Go a iadan LLAT cy eb aS y 
eld pled dle EXP I framed ab LAII warily SY 


1 Muhammad al-Jalali mentions that the works of history do not mention his date of birth nor death; 
however, they mention him in the category of scholars of the fourth century A.H. See: Dirayat al- 
Hadith, p. 404. 

2 Al-Fadli: Usül Ilm al-Rijal, p. 34. 

3 Abū al-Ma‘ali al-Kalbasi: al-Rasá il al-Rijaliyyah, 3/180. The al-Kalbasi referred to here is Muhammad 
ibn Muhammad ibn Ibrahim al-Kalbasi Abū al-Ma‘ali (d. 1315 AH). He is different to Abū al-Huda al- 
Kalbasi (d. 1356 A.H), the author of the work Sama’ al-Maqal. 
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Many times, he narrates several reports of one narrator in different places. 
Whoever is interested in knowing the condition (of a particular narrator) 
is therefore required to thoroughly examine and carefully scrutinize in 


order that he may be completely aware (of his condition). 


Al-Shahid al-Thani (d. 965 A.H) states: 


oy Cay iia coll y à c e ud com oe SSL de als forts gill ASI fee US 
oy Gel gl Ab uns ge ped eds oye GS ally gall lia fol ee Gps dele ate ai LS Wis 
ool eSI lb BU hes ru s Jo oe i oos bes lo JE US B Ej SI rye o nt BLS 

[o nF 


What then, with the likes of al-Kashshi, whose work contains errors 
involving narrators who are wrongfully criticized with weak narrations, 
and (others) wrongfully praised. Just as a number of scholars in this field 
have indicated, the intention of the author was not to identify reliable and 
unreliable narrators—like other works (in al-Jarh wa al-Ta‘dil); rather, his 
intention was merely to mention the name of the narrator and everything 
(positive and negative) said about him. It is up to the reader to investigate 


the (actual) ruling of the narrator in question (from somewhere else)? 
Al-Tustari offers the following evaluation of al-Kashshi's work: 


cec D, ues SI] tU s aT I] Ano aa fe li ASI Ul y 


As for Rijal al-Kashshi, an authentic copy of it did not reach anyone until 
al-Shaykh (al-Tüsi) and al-Najjashi. 


A few lines after this, he says: 


1 Abū al-Huda al-Kalbasi: Sama’ al-Magàl ft “Ilm al-Rijal, 1/90. 

2 Al-Shahid al-Thani: Rasa il al-Shahid al-Thani (tab ah hajariyyah), p. 67. I did not find the words “from 
somewhere else" in Rasa il al-Shahid al-Thani. Rather, I found it as an addition in the work al-Rasa il 
al-Rijaliyyah of Abū al-Ma‘ali al-Kalbasi (2/303). I also found it in Sama’ al-Magàl fi ‘Ilm al-Rijal of Abū 
al-Huda al-Kalbasi (1/91). 
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hoe shai Lbs 43 ei, p sabe oe SB Su by rra! ye lly Alyy Jes US 
c pb ARP beso side 


Rarely will one of his narrations be free of any distortions. In fact, this has 
(also) occurred in a number of his titles. The reports of one (narrator's) 


biography are mixed up with another's, as are the tabaqat. 
Then he says: 
aS gh Oly Ul pol ace ail y anally hlao ye ale gs Lila jl E g gall] tU o] 
Indeed, al-Shaykh al-Tüsi chose selections (from this work), despite the 


distortions and confusion therein. He removed certain chapters, despite 


the order remaining. 
Then he said: 


eX ed B] aad Le gle obese E oss Y is JE els ASI Lal cols pall py ge WE Gans, 


After what we have stated regarding the extent of distortions in al- 
Kashshi's original work, it is not possible to rely on its contents unless 


there is other contextual evidence in support of what it contains. 
Until the section wherein he says: 


e) el YI - oes Js ols sp- abel bls L pè cols pd Lad 25 ge SLY J oam a 
hed jade: SS 


Similarly, distortions which were not in the original work occurred in al- 
Ikhtiyar of al-Kashshi—this is the nature of every book. However, they 


were not as many as in the original.’ 


1 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 1/58 (in the twenty-first section of the introduction, 


under al-Musahhaf wa al-Muharraf min Nusakh tilka al-Kutub. 
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There are numerous contradictions related to al-Jarh wa al-Ta dil in al-Kashshi's 
work. Consequently, a narrator will be elevated to the highest ranks of 
trustworthiness (amdanah) and precision (dabt), and then (in other places) reduced 
to the lowest of ranks. As for the contradictory reports in al-Jarh wa al-Ta dil, they 
are abundant (mutawatirah). In fact, there does not exist a work of theirs in al- 
Jarh wa al-Ta dil that is free from contradictions, as is the case of Rijal al-Kashshi, 
especially relating to the leading narrators of the Shrah. In order to review (the 
work of) al-Kashshi, let us, for example, look at Zurarah ibn A'yan al-Shaybani, 
one of the most prolific narrators of the Shrah. In the first narration under his 


biography, it states: 
lidl fal slant a Gould! 8,15 b Golell ae JG 


Jafar al-Sadiq said, “O Zurarah, verily your name is among the names of 


the people of Jannah!” 


Al-Kashshi did not wait long—after ‘admitting’ Zurarah into Jannah, before 
saying something very different. A few narrations later, he says—on the tongue 
of Ja'far al-Sadiq: 


8 5 Ul od 
May Allah curse Zurarah.? 


This is a clear contradiction! The personal views of al-Kashshi related to al-Jarh 
wa al-Ta dil in this work are minimal, as alluded to by Abū al-Ma'ali al-Kalbasi 
previously? Al-Kashshi frequently presents narrations after mentioning the 
name of the biographee; he makes no mention in many of these biographies 


of statements of al-Jarh wa al-Ta dil. He simply informs about an incident that 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 133, narration number 208. 
2 Ibid, p. 148-49, narration number 237. Regarding this narration, Muhsin al-Amin says: "The sanad 
is authentic.” See: A‘yan al-Shi'ah, 7/50. 


3 As in biography numbers 1087 and 1080. 


37 


occurred with the narrator, or his function/work.! How then, is the researcher 
to find out his (i.e. al-Kashshi’s) intended meanings in the likes of this primary 
work? 


In addition to the many contradictions in the work, the scholars of the Shi'ah 
have conceded to another problem: the numerous errors in al-Kashshi's work. 
Al-Najjashi states: 


ats byl as 
It contains numerous errors.’ 
Al-Hillt followed in his footsteps saying: 
8 S Vel «3 oT V] Je SI bs a 
He has a work on narrators; however, it contains numerous errors.’ 


Neither al-Najjashi nor al-Hilli have alluded to the details of these errors! A 
number of scholars of the Shrah have attempted to answer what is meant by 
these mistakes. Consequently, al-Taqt al-Majlisi states: 


| AUS ibl coll s JI al pdi o] 
What is intended thereby are the apparent contradictory narrations.’ 


Abū al-Huda al-Kalbàsi refutes this opinion saying: 


1 See biography numbers 973, 1034, 1067, 1069, 1124, and many others. 

2 Ahmad al-Najjashi: Rijal al-Najjashi, p. 372, biography no. 1018. 

3 Al-Hilli: Khulasat al-Aqwaál, p. 247, biography no. 838. 

4 Abū al-Huda al-Kalbasi: Sama’ al-Magal ft 'Ulüm al-Rijal, 1:80. The editor of the work (Muhammad 
al-Husayni al-Qazwini) alluded to the statement of al-Taqi al-Majlisi in Rawdat al-Muttaqin, 14/445. 
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LET ad Fy JF SB BL co AUI ga L oll fp GL! al) Wheel ys ad be te Vo 
aè Lolly ll ana jg LS à as 


This is clearly contrary to the apparent context. In fact, the apparent 
context is precisely what is apparent from the actual text. There are 
numerous errors therein, as becomes clear after scrutinizing and 


examining it.’ 
‘Abd al-Hadi al-Fadli took a neutral course on this issue. He states: 


Le} oaa e LSU OY ra Lal iaa e Gad Y LÍ LAS 25 0 455 Jay Halle 0 455 43 LIE oia 
eee fod (Ske Nb as es a ail pe Lb o aad OLS Lgl toe ow gall et OY aby 
be’ 


These mistakes can either be technical or academic in nature. Likewise, 
we know nothing of their extent because the work did not reach us. That 
is because al-Shaykh al-Tüsi took up the work and abridged it under the 
title Ikhtiyar Marifat al-Rijal, thereby occupying the place of the original.’ 


Perhaps the reason for these errors was as Abū ‘Alt al-Ha'iri (d. 1216 AH) alluded to: 


9655 |j OLY ode 3 OW om golly. daa ae al s asl... A Get a] toe 
rel ASIN cent slat pa Lei] «jl Ley A 


Shaykh al-Taifah went about and abridged it and removed the ‘residue’ 
therefrom. The work in existence these days and, in fact, during and after 
the time of al-‘Allamah (al-Tüsi) is the Ikhtiyar of al-Shaykh, not al-Kashshi's 


original? 


Perhaps al-Tüsr's doings in his abridgement of al-Kashshi's work is the primary 


reason for the existence of the numerous mistakes and all the confusion.’ 


1 Ibid, 1/80. 

2 Al-Fadli: Usül Ilm al-Rijal, p. 35. 

3 Aba ‘Ali al-Ha'iri: Muntaha al-Maqāl, 6/144. Al-Ha'iri transmits what he says from his teachers. 

4 Al-Kalbast has a long discussion concerning the errors of al-Kashshi. See his work: al-Rasa’il al- 
Rijaliyyah, 2/299. 
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There is another issue which presents itself in the work, as Muhammad al-Jalali 
has documented: 


43$ ipse b a Vy she W s BY ASI Shey c OG MEAS ue gall Gti os e 


Al-Shaykh al-Tüsi did not stipulate the method of selecting from the 


narrators of al-Kashshi, not in al-Ikhtiyar nor in his other works.' 


In short, the defect in this work is clear and obvious: the birth and death of the 
author are unknown. Furthermore, it was misplaced for a long time. A difference 
of opinion transpired: Is the existing work the original or is it the abridgment 
of the original? There is (also) a difference of opinion about the actual name of 
the work. Furthermore, it contains numerous errors. There is (also) a difference 
in determining these mistakes. The entire contents of the work is all but 
discrepancies and contradictions, all of which the viewer suffers from. 


The erudite scholar, al-Mustafawi says: 
AS 2 JP oe Gatley M ol Lhe Sg CLI Cg lel ul, 
Regarding the confusion in the sequence of the book, it is an appalling 


error because it brings about a lack in (understanding) the purpose and 


intention behind the work.’ 


Who can guarantee for us there was no distortion in the text of the work? In fact, 
al-Nüri al-Tabarsi (d. 1320 AH) clearly stated that the work was manipulated in 
his statement: 


EE ga d a = Lal = il el a gia A ai lal ae oye L gb Ji al Lely 
WI aci oe Å ed y LEVI Sle plod gle 2 Las M aia i JE ol y eG au blink eC 


CLD os à de (68 Jl ode cya dtm y Vs 


1 Muhammad al-Jalalt: Dirdyat al-Hadith, p. 406. 
2 Al-Mustafawi: al-Muqaddimah, p. 15. 
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And know well that it has become evident to us through several pieces 
of evidence that tampering occurred from some scholars or transcribers 
by omitting some of the contents therein. And the current version in 
circulation in these times does not include everything of al-Ikhtiyar. I have 
not seen anyone take note of this. There is no irregularity in this claim 


after the existence of such evidence.! 


Regarding the previously mentioned statement of al-Fadli in which he alluded 
to the book being misplaced for some time and (the fact that) there existed 
numerous mistakes in the many copies, al-Tiffarishi states: 


dole eU Ul ol ESI ye [oll] ENA ace [315] dl ion OT Jos ai 


It seems to me that the copy al-'Allamah (al-Hilli) possessed of al-Kashshi's 


work was incorrect, and therefore it confused him. 


If the copy of al-Kashshi’s work that al-‘Allamah al-Hillt possessed was incorrect, 
what then in this time? 


The number of narrators in al-Kashshi’s work that have dedicated biographies 
is 560, according to the highest estimate.’ When a researcher wants to know the 
ruling of one of these particular narrators in Rijal al-Kashshi, he is required to 
exert a lot of energy and effort in reviewing the narrations in order to know 
the condition of the narrator. For example, al-Kashshi cites sixty-two narrations 


under the biography of Zurarah, the asanid of which all need to be reviewed. Can 


1 Al-Nüri al-Tabrasi: Khatimat al-Mustadrak, 3/287. 

2 Mustafa al-Tafrashi: Naqd al-Rijal, 1/351. 

3 I did not find anyone mention the number of biographies in al-Kashshi’s work; even in the best 
print (of the book) I came across, al-Mustafi’s print. Therefore, I was forced to count the number of 
narrators with biographies from the beginning of the work. The number reached 534, including many 
repeated names. This quick count further emphasises that the amount of biographies does not exceed 
560. If it is more, it is not much more. And if it is less, it surely will not exceed this amount by much. 


In short, this count gives (us) an overall impression of the existing number. 
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there be more obstinance than this? Even al-Bahbüdi acceded to the difficulty in 
studying this work. He states: 


op Moro Rea oe BU le Grad othe] O59 cp Lede s b Glo He ALME S3 al 
LELIE UI Lady ae Lez JEU pl YY Leas uses y Miley Call oye LI rene ay Lei 


He mentions muallaq (suspended) chains of narrations as he found them 
without any rectification thereof. Therefore, it is difficult for those looking 
at the work to distinguish between the authentic and faulty chains. From 
1150 texts, only a trivial amount is authentic. The number does not even 


amount to 300! 
Abū al-Huda al-Kalbasi (d. 1356 AH) said: 


It is not arranged in chapters, contrary to the known method in works of 


narrator biographies. Therefore, it is difficult to gain benefit as desired.’ 
It is also important to point out the statement of al-Nüri al-Tabarsi (d. 1320 AH): 
B= LYI pè ule eae eol D pns Led ASO] 


Indeed al-Kashshi many a times relies on non-imamis in al-Jarh wa al- 
Ta' dil. Take note (of this fact).3 


This clearly proves that the Imamiyyah—at the head of them al-Kashshi—rely 
upon others, from other groups, in the sciences of al-Jarh wa al-Ta dil. They have 
no choice but to rely on others. Contrary to what they propagate, that others rely 
on them. A work such as this, how is it possible to be primary source in al-Jarh 
wa al-Ta‘dil? 


1 Al-Bahbüdi: Marrifat al-Hadith, p. 103. 
2 Abū al-Huda al-Kalbasi: Sama’ al-Magàl ft ‘Ilm al-Rijal, 1/88. 


3 Al-Nüri al-Tabarsi: Khatimat Mustadrak al-Wasa il, 5/78. 
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In short, when the scholars of the Imamiyyah want to show admiration to the 
state of their works, they mention, enumerate, and praise their primary works. 
And when they want to vindicate themselves from the actual contents therein, 
they echo the sentiments of Murtada al-‘Askart: 


ES Vu gerd y ASI ley le alae pte U5 JI cts eol e ai 


The explicit statement(s) of the scholars over the centuries has been one 
of non-reliance on Rijal al-Kashshi and their deeming this work as weak/ 


unreliable.’ 


3. Al-Fihrist by Shaykh al-Ta ifah Abu Ja‘far al-Țūsī (d. 460 A.H) 


This is a small work and contains 909 biographies. It is an index specific to the 
authors of (general) books and the primary sources, not for every narrator. Al- 
Tüsi alludes to his methodology in the introduction saying: 


Coorg etel cya ad S e E eel OF Se d pe oes al y cria adl y JS co 53 1B 
GY shaulsy le Jon jos 


When I mention every one of the writers and authors of the primary works, 
I need to (also) mention what has been said regarding the individual's jarh 
and ta dil, and whether his narrations are to be relied upon or not.’ 


However, did al-Tusi actually abide by what he said? The answer is as follows. I 
embarked on an empirical study ofal-Tüsr's work, which contains 909 biographies 
(of narrators), and I only found 107 cases from them in which he made tawthiq 
and twelve cases in which he made jarh! Therefore, the total number of narrators 
he offered statements of jarh and ta dil is 119. Some of them are Shi'ah, others 
are not. With so little rulings, is it then possible for this work to form part of the 
primary sources? 


1 Murtada al-‘Askari: ‘Abd Allah Ibn Saba, 2/178. He said this when he wanted to vindicate himself from 
the narrations in which Ibn Saba is mentioned. 


2 Al-Tüst: Rijal al-Tüsi, p. 28. 
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In describing al-Tüsi and al-Najjashi’s works, al-Tustari (d. 1401 AH) states: 


Qo ie ea) Cae d o ree VJ Led Legs lS D] Gem meal ole at ge OLS | tS Geil 
aet pleads asdal O99 eed abe gf det 


Very often, both remain quiet about the (statement of) weakness of a da'if 
Imami narrator. This is because both of their works are nothing but an 
index of Shii authors or those who wrote for them, without mentioning 


the praiseworthy and objectionable narrators.’ 


Therefore, we can safely say the work is nothing but an index of authors, and not 


from the works of al-Jarh wa al-Ta dil. 


4. Rijal al-Tusi (Abu Ja far al-Tisi) 


I acquired the first edition of this work with the editorial notes of Sadiq Bahr al- 
"Ulüm (d. 1212 A.H). On the first page, he writes: 


Cede Shey Gee J prod bY CaS al gag al (AA 8 *) sl de g ime 


It contains some 8900 names. It is one of the four relied-upon works in 


hadith narrators. 


However, the version edited by Jawwad al-Qayyümi incudes 6429 biographies. 
Perhaps al-Qayyümi did not count the repeated names. In reviewing the copy of 
Bahr al-'Ulüm, I found that from this large number, al-Tüsi only made tawthiq 
of 173 narrators and jarh of another 100. This is according to the amount I 
calculated—they can possibly add or subtract from this number. Although, 33 
narrators whom al-Tüsi regarded as reliable in al-Fihrist, he also regarded them 


as reliable in Rijal al-Tüsi-? 


1 Al-Tustari: Qamis al-Rijal, 1:27 (chapter 16 of the introduction). 

2 The editor of Rijal al-Tüsi, Jawwad al-Qayyümi alludes to an enumeration of narrators at the end of 
the work, such that he concluded al-Tüsi ruled 157 narrators as reliable and 43 as weak or problematic 
(majrüh). This number from the editor is close to the number I reached. Perhaps my (number) is larger 
than his because of the repetition of many names in the copy of Bahr al-'Ulüm. However, it gives (us) 


an overall impression of the work's contents. 
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I noticed Asif Muhsini claim that both the reliable and praiseworthy narrators in 
Rijal al-Tüsi amount to 215 and the number of weak and extreme (ghulat) narrators 
amount to 73, without omitting the repetitions. Therefore, these figures are 
similar in relation to the total number of narrators, which is approximately 6429; 
especially considering the difference of opinion among the Rafidah regarding the 
praiseworthy narrators. A narrator can be considered praiseworthy according to 
one scholar, and not another. This applies to the calculation of Asif Muhsini since 
he included the praiseworthy narrators with the reliable ones in his calculation, 
a calculation in which he included and did not omit the repeated (names). 


Perhaps the reason for so few rulings in terms of jarh and tawthiq of narrators in 
Rijal al-Tüsi goes back to what al-Tustari (d. 1401 AH) said: 


UU ad bole gÍ OLS Lak] Ladle gf OUS Le jo eie Say Ges PDS ede pyle! Late aL) a] 
265 deg Ty ae Ul he (ul bee o enel di y oll cy pnm s pln s lates poy jn 
eel È sll pare dey Pd abe ca all cal obl 265 oy Ul ee sls el op 
ab heel Be She pb fey Lake ma e Le af alaw VU e Là 53 0 ss PDL abe a Lai 
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He intended (with his work) an investigation of the companions of 
the Imams #< and those who narrated from them, be he a believer, 
hypocrite, Imami, or ‘ammi (i.e. sunni). He regarded Abū Bakr, ‘Umar, 
‘Uthman, Mu‘awiyah, ‘Amr ibn al-‘As, and their equals to be among the 
Companions of the Prophet 4s, He regarded Ziyad ibn Abthi and his 
son, ‘Ubayd Allah ibn Ziyad among the companions of Amir al-Mu'minin 
$3.5, He regarded Mansur al-Dawaniqi among the companions of al-Sadiq 
sa without mentioning anything further about them. Therefore, it is not 
permissible to rely upon it as long as the Imamiyyah [status] of a person 
has not been preserved, even if they be companions of the Prophet ise 


and Amir al-Mu'minin 92, What then about their companions? 


1 Mahdi al-Kajüri al-Shirazi: al-Fawá id al-Rijaliyyah, p. 129. 
2 Al-Tustari: Qamis al-Rijal, 1/29 (chapter 6 of the introduction). 
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In short, the work is nothing but a writing on tabaqat; it was not written for al- 
Jarh wa al-Ta dil. 


5. Fihrist Asma’ Musannifi al-Shrah/Rijal al-Najjashi by Ahmad ibn ‘Ali ibn 
al- Abbas al-Najjashi (d. 540 A.H) 


Al-Tustari (d. 1401 AH) states: 


aglo cel dle Rash ad ace T e adl T o ma pe Le gb en] OUS Le 
aal, J pel 53 5 pes 092 DABI (le Css OS G ke JI op dale «zen s (à Se JU a 
0/53 en by cola gall lew! s 53 pga od D yi (uei ce 5 I y e gil pone B 
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We termed the work of al-Najjashi a "fihrist (index)" because he himself 
expressly refers to it as such in the beginning of the second chapter. 
Therefore, for al-‘Allamah (al-Hilli) and Ibn Dawid to refer to it as a 
dictionary of narrator evaluation is incorrect. Dictionaries of narration 
evaluation are based on tabaqat, not simply mentioning the primary and 
(related) works—this is termed a fihrist. Therefore, you will see al-Najjashi 
saying about some of them (i.e. narrators), “The people of the fihristat 
(indices) mentioned him,” and about some (other narrators), “The people 


of narrator evaluation mentioned him." 


The Fihrist of al-Najjashi is much more accurate and better than the previous 
works. It is the last work of the primary works to be authored. It only mentions 


the writers of the Shi'ah and those who wrote for them. Ja'far al-Subhani says: 


Qe pally aer ee EO 92 el ene af An E oye Cane cd Ge pg o me V] ped ab Ò) 


His work is nothing but an index for writers of the Shrah, or for those who 
wrote for them without (mentioning) the praiseworthy and discreditable 


(narrators).? 


1 Ibid. 
2 Jafar al-Subhani: Kulliyat fi Ilm al-Rijàl, p. 62. 
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What is clearly discernible is the fact that al-Najjashi did not write this except to 
fend off the Ahl al-Sunnah’s condemnation of them. He states: 


ene V y SS ale Y d Gasse ue cp cà pl AI S3 Le le Eady Ub 


I came across what al-Sayyid al-Sharif mentioned regarding the criticism 
of a people from among our opposition (stating) that ‘you (i.e. the Shi'ah) 
have no antecedence nor anything written (i.e. in the field of al-Jarh wa 
al-Ta dil): 


This proves the existence of an 'old knot (i.e. feud)' of theirs in establishing their 
existence (in the field). The observer will notice that the total number of (narrator) 
biographies in al-Najjashr's work comes to 1269, of which approximately 45— 
or slightly more—are majrüh (criticized) and approximately 550 are thiqah. He 
concurred with al-Tüsi in deeming approximately 70 narrators thiqah. Most of 
the Shrah scholars rely on this work; however, it is possible that some hands 
got a hold of it and distorted the contents therein. It contains things which give 
this impression. (For example), in the biography of Muhammad ibn al-Hasan ibn 


Hamzah, al-Najjashi states: 
slo à B29 Ble els ue OE iu olaa ped oye phe ole Godley J E aso ol 


He (i.e. the narrator) died “i on Saturday, the sixteenth of Ramadan, in 


the year 463. He was buried in his house.’ 


This proves that the biography was inserted into the book after the death of 
Ahmad ibn ‘Ali al-Najjashi. The question here is: How did al-Najjashi say that his 
death was in the year 463 when al-Najjashi himself died in the year 450? This 
affirms that the book contains distortions. It cannot be said that this is merely 
a slip of the pen (tashif) because the date of death is an entire sentence, not just 
one word. In investigating biographical works, we find that many scholars of the 


1 Al-Najjasht: Rijal al-Najjashi, p. 3 of the introduction. 
2 Ibid, p. 404, biography number 1070. 
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Shrah allude to the flaws in the copies of al-Najjashi’s work. Al-Tiffarishi (d. 1021 
AH) states: 


Ge ed eol gay deb ai Sed by cles ge aa a slo oly D dI] Lr! a» 


Al-‘Allamah (al-Hilli) and Ibn Dawiid transmit the (same) narrator's tawthiq 
from al-Najjashi. I did not find his tawthiq (transmitted) in it, and I have 


four copies!' 


In exonerating al-Najjashi for not making tawthiq of al-Hasan ibn Mahbib, 


Muhammad Taqi al-Tustart states: 
Neither a complete nor reliable copy of al-Najjashi's work reached us.’ 


The errors are so numerous that perhaps the work is not to be relied upon. At 


times, there is a drop (saqt) in the names (mentioned). As al-Khü' states: 


(ge) Ral 548 tle isens cya las JE LT | als ais Ray ble Is ope ace (a LO} 
de gland) eg ed e ihik LE UES s (Syl) daly Ca) JS oye bard 


There is in the copy we possess of al-Najjashi and al-Shaykh a clear drop. 
As for what is dropped in the copy of al-Najjashi, it is the word “‘an (from)" 
in-between the word "abihi (his father)” and the word “Ayytib.” However, it 


is not dropped in the printed version of al-Quhba7.* 


Whoever pursues this further will find many more similar examples. At times, 


the drop is in relation to the tawthiq. Al-Khū' states: 


1 Al-Tiffarishi: Naqd al-Rijal, 2/211. He mentioned this under the biography of Dawüd ibn Zarbi. 

2 Al-Tustari: Qamüs al-Rijal, 3/349. Under the biography of Sa‘d ibn ‘Abd Allah al-Qummi, he says 
something similar. See: 2/58. 

3 The author mentions that al-Khü'1 wrote this sentence with the word ‘fi (in)’ and that it is more 
correct to have omitted this preposition. [Translator’s note] 


4 Al-Khü': Mujam Rijal al-Hadith, 4/164 under the biography of Ayyüb ibn al-Hurr. 
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Al-Mirza al-Istarabadi proclaimed that the copy of al-Najjashi in his 
possession included the (author’s) tawthiq as well. After transmitting 
the words of al-‘Allamah—which include the tawthiq—he says, "And al- 
Najjashi added, ‘He has (written) a book?” Al-Ha'iri transmits from a large 
commentary (hashiyah kabirah) of al-Mirza an explicit statement stating the 


drop of (al-Najjashi’s) tawthiq from numerous copies of al-Najjashi’s (work). 


Whoever desires to scrutinize the work will soon come to find numerous mistakes. 
The work of al-Najjashi is like the Fihrist of al-Tüsi; it is not devoted to al-Jarh wa 
al-Ta‘dil. 


6. Al-Rijal li Ibn al-Ghadairi (also called al-Du'afa) by Ibn al-Ghadairi 
Ahmad ibn al-Husayn? 


This work is an area of dispute among the Shi'ah scholars. Differences of opinion 
therein are numerous. They include those that assert this work is his, and there 
are others who belie this ascription to Ibn al-Ghada'iri (this will be discussed in the 
upcoming section of al-Khü'Ts comments). In fact, in an effort to distort the image 
of the Shi'ah, they even went as far as attributing the work to the Ahl al-Sunnah. 
In short, the total number of narrators with biographies in the book is 159. The 
editor of the book, Muhammad Rida al-Husayni, amended the total number of 
narrators and made it 225. This work is specific to weak narrators. In fact, Ibn al- 
Ghadairi criticized a number of reliable narrators of the Shrah in this work. This 
caused al-Nüri al-Tabarsi (d. 1320 AH) to call him extremely critical (ta‘an).? 


1 Ibid, 5/331 under the biography of al-Hasan ibn al-Sari. 

2 The death of the author has not been determined. However, the book's editor states, "The death of 
the author has not been determined; however, it was in the fifth century. It has been said in the year 
450 A.H.” 

3 Al-Tabarsi: Khatimat Mustadrak al-Wasa il, 5/334. 
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What can we determine from these overall numbers? 


The total number of narrators who have dedicated rulings of jarh or ta‘dil 
mentioned in the primary works of narrator evaluation of the Shrah are more 


or less as follows: 


> 600 from al-Najjashi 
> 273 from al-Tist in Rijdl al-Tüsi (including the repetitions) 
> 119 from al-Tist in his al-Fihrist 


> 7 from Rijal al-Barqi 


If we exclude the repetitions then the total number comes to approximately 999. 
In short, the narrators do not even reach a thousand. And if we were to omit 
the 70 which al-Najjash and al-Tust in his al-Fihrist agree upon, the total would 
be 926 narrators. This is an approximate calculation, without omitting the 
repeated narrators. And without mentioning the narrators about whom there 
is a difference of opinion, an explanation that I do not want to explain here. 
At best, they do not even reach 900, within which both reliable and impugned 
narrators are included. Where then, is the claimed legacy of the Shr‘ah in these 
primary works? Is it possible to establish the religion and recognize what is and 
is not authentic from the Ahl al-Bayt with this number of biographies? A number 
that does not even exceed a thousand, and that too with some compromise and 
indulgence! 


In describing the condition of the early works, Muhammad Rida al-Jalali states: 


Fl gee a pr gall ote Toy SeV Atle JE oaa s Je JE enl g be pall oles Ji il 
dled uelle i WAS s ab Ale JE parladi gill es Al ib JE ob J 
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The lack of explicit tawthiq in the legacy of narrator evaluation and the 


primary references of narrator evaluation. (Also,) the small number of 
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these statements that exist in relation to the clusters of narrators that are 
teeming with their names in the latter-day works (ma‘ajim) of narrator 
evaluation. Similarly, combined with their names, there are an abundance 
of asanid of narrations that are collected in the primary works of hadith 
(al-usil al-hadithiyyah) such that no mention is even made therein of the 
status of narrators—which is broader (as a category) than (the terms of) 


tawthiq and tad ‘if, except for one-fourth of them. 


I think one-fourth is much. Al-Hasan al-Burüjirdi states: 


[eG] ope teil anas pea uS 53 lea ails SI oia ge Sy asl 3 ol coul 
Vlad cil BLOG 5 gre L6 5) pl a gent s e Ol Leb Sd oe eels Ses sj pte sil s JI 
CANS oye ua AB foo dU eal yo Ly sS] oda OF as we 


I have noticed that the first group of these works contain defects because 
they fail to mention the names of many narrators as included in the 
asanid. Also, for the names that are mentioned, there is no attention 
given to explaining the tabaqah they belong to, their teachers from whom 
they narrate, and their students who received (knowledge) from them. 
Even though these (matters) are of the most significant objectives in this 


science.’ 


Setting aside the serious contradictory statements of al-Jarh wa al-Ta dil found in 
one scholar to the next (in fact, even within one scholar’s own statements), one of 
the senior scholars of the Imamiyyah discredited al-Tüsi's judgements regarding 
narrators in both his works of narrator evaluation and figh, since they contain 
severe contradictions. As al-Kalbasi transmitted for us al-Khawaji'l’s opinion 
regarding the confusion of al-Tüsi: 


o dems Jhal e Se oy pile BLS Cand ai) dyi aT by UE oe Ol PES 
ital gd JU aly csse ghall oye 45] LS OLS | 9 AB SDL oy gle cy ores Sle JI, JE ails ok} 


1 Muhammad Rida al-Husayni al-Jalali: Manhaj al-Rijali wa al-‘Amal al-Rà'id ft Mawsü'ah al-Rijaliyyah li 
Sayyid al-Tà ifah al-Burüjirdi, p. 112. 


2 Ibid, p. 134. 
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In one place, he says: ‘The narrator is thiqah’ And in another place, he says 
(about the same narrator): ‘He is da‘f? As is the case of Salim ibn Mukram 
al-Jamal and Sahl ibn Ziyad. In Rijal al-Tiist, he states that Muhammad ibn 
"Ali ibn Bilal is thiqah, and in al-Ghunyah he says he is of the reprehensible 
narrators. In al-‘Iddah fi Usül al-Fiqh, he states: "Abd Allah ibn Bukayr is 
of such narrators whom the Ta'ifah (i.e. the Shrah) have acted upon his 
reports without any difference of opinion.” In al-Istibsár, under the final 
chapter of divorce, he clearly states that which indicates to his (i.e. 'Abd 
Allah ibn Bukayr's) transgression, lies, and to the fact that he exercises his 
own opinion. In al-Istibsar, he says that ‘Ammar al-Sabati is da'if and his 
narrations are not to be acted upon. In al-‘Iddah, he states that the Ta'ifah 
(i.e. the Shrah) have always acted on what he narrates. And he claimed the 
Ta ifah acted on the reports of the Fathiyyah' such as ‘Abd Allah ibn Bukayr 
and others. And the reports of the Wagifiyyah? such as his sama‘ (audition) 


1 Al-Shahrastani states in al-Milal wa al-Nihal (1/195): “The Aftahiyyah say that the Imamah (i.e. the 
role of being the Imam) transferred from al-Sàdiq to his (other) son, ‘Abd Allah ibn al-Aftah. He is the 
true brother of Ismail, their mother is Fatimah bint al-Husayn ibn al-Husayn ibn al-Hasan ibn ‘All. 
He was the eldest of the children. They claim that he said: ‘Imamah is in (i.e. belongs to) the oldest 
children of the Imam.” Al-Kashshi states: “They say that ‘Abd Allah ibn Jafar ibn Muhammad is the 
Imam. They are referred to as such because it was said he (i.e. ‘Abd Allah) was broad headed. Some 
say that it was because he had broad feet.” (Rijal al-Kashshi, 254, no. 472). Al-Kashshi has more on this 
and can be referred to there. Ibn Manzir states in Lisan al-Mizan (5/13): “(Fath) al-fatah: a wide space 
in the middle of the head...a man who is aftah is someone with a broad head.” For more, see: al-Nüri 
al-Tabarsi: Khatimat al-Mustadrak, 5/13. More about the Aftahiyyah will come later. 

2 The Waqifah, or the Wagifiyyah, is a sect of the Shr'ah who deny the death of the Imam al-Kazim 
Misa ibn Ja'far. With that, they (also) deny the Imamah of his son, al-Rida. This sect is also called the 
Mamtürah, or al-Kilab al-Mamtürah. See: Husayn al-Shakiri: Musü'ah al-Mustafa wa al-‘Itrah, 13/287 (in 


the marginalia). More about them will come later. 
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from Ibn Mihràn, ‘Alī ibn Abi Hamzah, 'Uthman ibn ‘sa, Bani Faddal, and 
the Tatariyyin. This, despite the fact that we have not found anyone that 
considered ‘Ali ibn Abi Hamzah al-Bata'ini reliable or having acted on his 
narrations when he transmits them in isolation. This is because he is an 


evil, reprehensible, lying wagift.’ 


It suffices to say that these contradictions appear in the most important works of 
narrator evaluation, the works of Shaykh al-Ta@ifah! 


When we revert back to the total number of narrators in the four primary works 
ofthe fourth and fifth centuries—a number that does not exceed a thousand—how 
then is it possible for the contemporary al-Shahrüdi to deal with just about 18189 
narrators in his work Mustadrakat Ilm al-Rijal! Similarly, al-Khu'; he collected 
15706 narrators in his Mu jam Rijal al-Hadith! Likewise, ‘Abd Allah al-Mamaqani (d. 
1351 A.H); he collected 13360 narrators in Tanqih al-Maqal! 


This proves to us that the remaining scholars of the Shi'ah who came after this 
time met with an enormous void such that they encountered thousands of 
narrators' names about whom nothing was known in all the works; until the 
four works, upon which the entire school (of the Shrah) is based. And whoever 
was mentioned in the books of narrator evaluation, as I stated previously, he is 
usually not void of any contradictions related to al-Jarh wa al-Ta dil. If he is void of 
such, only his name is mentioned! Or he is of the thousand (narrators) that have 


a jarh or tawthiq (mentioned about them). 


As such, this void led to confusion and contradiction among the latter-day 
scholars, those wanting to know the relevant rulings on the asanid and what is 
and is not authentic. This resulted in every scholar having their own particular 
methodology in evaluating narrators as thought up by his ijtihad (independent 
reasoning). Therefore, in most instances, others would not agree to what that 


particular scholar concluded. And this is the reason for the numerous principles of 


1 Abū al-Ma‘ali al-Kalbasi: al-Rasa'il al-Rijaliyyah, 4/177-78. 
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the Imamiyyah scholars in al-Jarh wa al-Ta dil; principles that were reproduced so 
as to repair the deficiency and reduce the number of majhül (unknown) narrators. 


These are the six that are mentioned as the primary works. However, Ja'far al- 
Subhani attempted to forcibly introduce several (other) works into the primary 
works of narrator evaluation. In all likelihood, this attempt by al-Subhani is 
nothing but an act of promoting the school of the Shrah; by increasing (the 
amount of) what they consider the primary works upon which the school stands. 
Al-Subhani mentions that the primary works of narrator evaluation are eight, 
namely: 1) Rijal al-Kashshi, 2) Fihrist al-Najjashi, 3) Rijal al-Tüsi, 4) Fihrist al-Tüsi, 5) 
Rijal al-Barqi, 6) Risalat Abi Ghalib al-Zarari, 7) Mashyakhat al-Faqih of al-Sadüq, and 
8) Mashyakhat al-Tüsi.! We notice that he did not mention the work of al-Ghad@ iri; 
instead, he replaced it with the Risalah of al-Zurari, the Mashyakhah of al-Sadüq, 
and the Mashyakhah of al-Tüsi. However, we would ask al-Subhàni: Are these 
works suitable for being regarded as the primary works of narrator evaluation by 
means of which al-Jarh wa al-Ta dil can be established? Let us have a look at and 


evaluate the extra works that he included. 


1. Risalah of Abu Ghalib al-Zurari? 


Al-Subhani states: 


Ddal (JES) G iada Leas ty Le I Spe gs dd Yor re le UL I oia 
sled 


This work, despite its small size, forms part of the primary works of 
narrator evaluation and is the very same work inserted in the (Kashkül) of 
al-Muhaddith al-Bahrani? 


1 Jafar al-Subhani: Kulliyat fi Ilm al-Rijàl, p. 55. 

2 Al-Najjashi has a biography about him (no. 201) saying: “Ahmad ibn Muhammad ibn Muhammad 
ibn Sulayman ibn al-Hasan ibn al-Jahm ibn Bukayr ibn A'yan ibn Sunsun Abū Ghalib al-Zurari.” I say 
(i.e. the author) that al-Zuràri died in the year 368 A.H as mentioned by al-Shahridi in Mustadrakat 
‘Ilm al-Rijal (1/473). 

3 Jafar al-Subhant: Kulliyat ft Ilm al-Rijal, p. 73. 
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I checked the Kashkül of al-Bahrani (d. 1186 AH) and found that the work itself 
does not exceed seventeen pages. It represents a letter that Abü Ghalib al-Zurari 
sent to a grandson informing him about his native family, Al A‘yan. He speaks 
about their ancestry, children, womenfolk, heritage, residences, plantations/ 
estates, and something of their affairs (akhbar). He concludes the work advising 
his grandson to memorize several books that he left behind for him with his 
mother for safekeeping. Al-Zurari mentions the various modes through which he 


receives these books. For example, he says: 


DLE e SNS coe cp heres e eed oy des Ge Coy) She & I> el p] cy SLE OLS 
JA op dood ye (05) Sele > Ja c edes 


The book of Ghiyath ibn Ibrahim was narrated to me by my grandfather 
áes — from Muhammad ibn al-Husayn - from Muhammad ibn Yahya al- 
Khazzaz - from Ghiyath. The Majlis of Ibn Hilal was narrated to be by my 
grandfather “5 - from Ahmad ibn Hilal.’ 


In a similar fashion, he presents the remaining books. Thus, the book simply 
ends by mentioning the names of the grandfather’s teachers, nothing more. 
Although, he does praise a handful of narrators such as Muhammad ibn al-Hasan 
ibn Mihzayar, Humayd ibn Ziyad, Abū ‘Abd Allah ibn Thabit, Ahmad ibn Rabah 
and his uncle, Humran, ‘Abd Allah ibn Bukayr and ‘Alt ibn ‘Asim. If this is the 
condition of the Risalah, how can it be counted among the primary works of the 
(Shri) school in al-Jarh wa al-Ta dil? In fact, a number of chains that he mentioned 
for the works are problematic. The previous chain of narration is sufficient proof; 


it contains Ahmad ibn Hilal. Regarding him, al-Tüsi states: 
ay LP ego UL ols 
He was a radical (and) suspected in his religion.’ 
1 Al-Bahrani: Kashkal (Dar wa Maktabat al-Hilal: Beirut, 1st edition, 1998). 
2 Al-Tüst: al-Fihrist, no. 107. 
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Ibn al-Mutahhar al-Hillt said he was daf In fact, al-Najjashi—a contemporary 
of Abü Ghalib—disapproved of his narration from those that are not eligible 
to narrate. For example, al-Najjashi states under the biography of Ja'far ibn 
Muhammad ibn Malik ibn ‘sa ibn Sabir: 


Coren y Jet 6 gaa Lady Cadell eaa OUS cesa] oy dood JU adsl, Las OUS 
ele ce ule sl IDEE Load ae 59 ES Goal Vs X Jis Cadell Lol Laf ols JU gya 
AU Lager slag SE ul dat LE Us g 


He was daif in hadith. Ahmad ibn al-Husayn said that he used to grossly 
forge hadith and narrate from unknown persons. I heard someone say 
that he believed in corrupt doctrines and was misguided in his narration 
of hadith. I do not know how our teachers, Abū ‘Alt ibn Humàm and Abū 


Ghalib al-Zurari narrated from him.” 


Therefore, the man does not actually care—based on the apparent text of al- 
Najjashi—who he narrates from. So how then can he rely on the likes of him, 
considering the fact that al-Bahrani (d. 1186 A.H) does not mention for us in his 
Kashkül the source for this Risalah that is attributed to al-Zuràari. Neither does he 
mention its isnád and how he acquired it. If he found an isnād for it in another 
source, can it form part of the primary works if this is its condition? 


Therefore, I do not know how al-Subhani accepted this work—which does not 
exceed twenty pages in the Kashkül of al-Bahrani—to be one of the primary 
sources to recognize the condition of a narrator, whether a jarh or tawthiq! 


Before concluding my remarks on this work, I will mention the statement of Aga 
Buzurg al-Tahrani speaking about the Kashkül of Yusuf al-Bahrant: 


BSL YI OL ens pe Lui al cel ull cob ME Cul La eG a8 eos ail Lea à Las asl a 
1 Al-Hilli: Khulasat al-Aqwál, p. 214 (under the biography of ‘Isa ibn Jafar ibn ‘Asim). 
2 Al-Najjashi: Rijal al-Najjashi, p. 122, no 313. 
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There are numerous benefits in this work. Among them, he included the 
entire Letter of Abū Ghalib al-Zurari (Risalat Abt Ghalib al-Zürari) to his son— 


which is included under the section 'ijazah.' 


The Risalah is precisely what Aqa Buzurg called it, an ijazah (i.e. a license to 
transmit). In it, the author mentions his teachers and some aspects of the life 
of family. It is not a work of hadith transmitter criticism. In fact, more than 
this is the fact that Muhammad Rida al-Husayni—the editor and the individual 
responsible for converting it into a separate work—admitted: 


Lec Le gh EL oh clam elel oh BL] FÍ ye es Xiao JE I ob 


The edited copy is void of any sort of ijazah, or transmission via sama’, or 
balagh (i.e. using the words balagha (it reached us) as a form of transmission), 


or whatever resembles these”? 


This, despite the fact that he attempted to establish its transmission via a number 
of chains that are unacceptable in (the realm of) academic research. 


2. Mashyakhat? al-Tisi fi Tahdhib al-Ahkam 


Al-Tüsi mentions the mashyakhah at the end of his work Tahdhib al-Ahkam. The 
reason he mentioned them (there) is because he omitted the asánid that connect 
him to the authors of the works that he quotes from. He begins (i.e. in Tahdhib 
al-Ahkam) by mentioning (the name of) the work's author and the isnàd that 
connects him to the infallible (imam). He did this in order to make the work 


1 Aqà Buzurg al-Tahrani: Al-Dharrah, 2/465. 

2 Abū Ghalib al-Zurari: Risalat Abi Ghalib al-Zurart ila Ibnihi ft Dhikr Al A'yan wa Takmilatiha, p. 79 of the 
editor's introduction. 

3 A mashyakhah is a hadith work wherein the author mentions the names of his teachers, those 
via whom he narrated ahadith. In Mu‘jam Mustalahat al-Rijal wa al-Dirayah (p. 161): “A place where 
teachers and chains of transmission are mentioned. Therefore, a mashyakhah is a place where teachers 


(mashyakhah) are mentioned" 
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easier (for the reader) and for the sake of brevity’. Then, he mentions at the end 
of the work his various chains of transmission for each of the author’s works in 


such a manner where, before mentioning them, he states in his Mashyakhah: 


aia aly SI le he ys (Al lI SE god GUST Me gy FL AU Shs AUI By Cod OV 
evel pol dm ye da LEY e Sed Let oye Sey L BLE ule La Sy Oneal y Spel 
well Oly gat s 


And now, in so far as Allah st gave tawfiq (divine ability to achieve 
success) to complete this work, we will mention the chains through which 
we reach the transmission of these primary and (other) authored works. 
We are mentioning them as concisely as possible, so the reports come 
out of the realm of marasil (halted reports) and be included among the 


musnadat (connected reports)? 
He then begins mentioning the asanid, one by one. For example, he says: 


Fe oi deme qi ule oe ade oi Jem a uod AXE g eal Goll c de ye S3 ley 
SPUN om oy le S Res cy poe cidem LI ul 


And whatever I have mentioned on the authority of ‘Alt ibn al-Hasan al- 


Tatari, I was informed of it by Ahmad ibn 'Abdün - from ‘Alt ibn Muhammad 


1 The reader of Tahdhib al-Ahkam may be misled in that he will see al-Tüsi saying "from so-and-so” 
and then mention the entire chain of narration. He will get the impression that this is the entire 
chain. However, in reality, what he is seeing is only half of it; al-Tüsi begins (the chain of narration) 
with the author of the primary work from which he is quoting the hadith until the infallible (imam). 
He omits the isnad from him to the author of the work. He arranges this (i.e. the isnad from him to the 
author) in the mashyakhah of his work (Tahdhib al-Ahkam). At times, the isnad that is apparent in front 
of the reader is rubà'iyy (i.e. the isnad only contains four narrators); however, in reality, it is suba'iyy 
(i.e. it contains seven narrators). The reader should be aware of this because whoever desires to know 
the ruling ofa particular isnad, he not only needs to consider the isnad in the actual work, but he also 
needs to add to it what al-Tüsi mentioned in the Mashyakhah so that the isnád is complete. This has 
also been observed in al-Faqih of al-Qummi. 


2 Al-Tüst: Tahdhib al-Ahkam, 10:281. 
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ibn al-Zubayr - from Abi al-Malik Ahmad ibn ‘Umar ibn Kaysabah - from 


“Ali ibn al-Hasan al-Tatari.' 


And like this, there is nothing but the mentioning of chains of transmission in 
this Mashyakhah. What is the difference between this and him mentioning the 
complete asanid in the work (as opposed to the end) other than for the sake of 
brevity? There is no difference. Al-Subhani’s inclusion of this among the primary 
works on narrator evaluation is nothing but an attempt at snowballing their 
number of primary works. And after examining this Mashyakhah, it becomes 
evident that al-Tüsi did not make tawthiq of any of the narrators! It is simply his 
recording of the chains of transmission, nothing else. Does it make sense for us to 


regard this as part of the primary works? 


3. Mashyakhat al-Faqih? (Ibn Babawayh al-Qummi) 


This is an entirely similar concept to the Mashyakhah of al-Tüsi, except that Ibn 
Babawayh al-Qummi discussed eight narrators in this small work (which includes 
all the variant chains of narration of his work), no more. Of these eight, he only 
made tawthiq of two? For the remaining six, he only mentions narrations that 
praise them, without mentioning the authenticity, or lack thereof of these 
narrations. Also, he does so without mentioning his personal opinion about 
them. In assuming what al-Subhani transmitted from al-Tusi—i.e. the fact that 
al-Tüsi made tawthiq of these eight and left out mentioning the status of tens of 
narrators—is it still possible after this for Mashyakhat al-Faqih to be one of the 
primary works for knowing the jarh and ta‘dil of narrators? This is the reality of 
the primary works of narrator evaluation which they draw from, some of which 


are presumed to be of the primary works. 


1 Ibid, 10:338. 

2 Printed in a small brochure with the explanation and commentary of Muhammad Ja'far Shams al- 
Din. It is also printed as an attachment at the end to the complete work. 

3 The two are: 1) Abü Hamzah al-Thumali Thabit ibn Dinar (p. 39), and 2) Humayd ibn al-Muthanna 
(p. 67). 
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The phase of the latter-day scholars’ works (sixth century) 


After the scholars of the Shrah reached the phase of the fifth century in which 
they collected the primary sources of narrator evaluation, a new period of 
writing began. It is the period of works of the latter-day scholars which are 
based on the primary sources of their predecessors. This period, which stretches 
from the sixth century until our current time, is generally characterized by an 
effort to conclude the status of narrators (i.e. whether they are acceptable or 
not) and decide what the preponderant views are between those that appear in 
the primary works. Al-Husayn al-Burüjirdi accurately described the works of this 
phase and the subsequent ones up until our time. He states: 


[1528] | oll bly JI lai pay Ge po ye ga ee Yes tos e 3] Uh se oY 
am Su Vy LB Yy e Lame Com g Y Gea ls pe oye WG al pt Lede Lytgccnl of cs sil 
Ll; Ji pal tie iS a SI US co le GUS JVs Lats Vy el tal tm cse 


They did not fulfill anything of their purpose since they (i.e. the authors 
of these works) did not examine in these works what the subject-matter 
actually entails: the asanid of the narrations according to the individuals 
(who narrate them). In fact, they undertook an empirical study which 
was incomplete. Everyone, according to his (own) ability. They derived 
therefrom general propositions which they mentioned in those works in 
the form of fatwa (legal opinion). Or they attested to it with few evidences 
from its parts. All of which does not engender conclusive nor speculative 
knowledge for the acquisitor, and it does not remove him neither a hand 
nor arm span from the boundary of sheer imitation. For this reason, these 


works were considered discarded by the people of knowledge." 


The following works of this phase are: 


1 Cited from Muhammad Rida al-Husayni al-Jalali in Manhaj al-Rijali wa al-‘Amal al-R@ id fi al-Mawsü'ah 
al-Rijaliyyah by Sayyid al-Tà'ifah al-Burüjirdi, p. 134. 
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1. Al-Fihrist by Muntakhab al-Din ‘Ali ibn Muwaffaq al-Din ‘Ubayd Allah ibn 
Babawayh al-Qummi (d. 548 A.H) 


This al-Qummi is different to Ibn Babawayh al-Qummi. 


Al-Subhani! and al-Fadl? mention that this work is specific to biographies of 
Shri writers. According to al-Fadli, it contains 533 biographies. And according to 
the opinion of al-Subhani, it contains 540 biographies. In my copy of the book, 
with the editorial notes of ‘Abd al-‘Aziz al-Tabtaba', it contains 553 biographies. 
There is no difference of opinion among the scholars of the Shi'ah that this work 
is not regarded as a primary source of narrator evaluation, despite the fact that 
it was the first work authored after the previous primary works.’ It is a work that 
mentions the scholars of the Imamiyyah and their works, nothing else. It is not 
much relied upon for research purposes. 


2. Ma‘alim al-Ulama' by Rashid al-Din Muhammad ibn ‘Ali, known as Ibn 
Shahr Ashüb (d. 588 A.H) 


Ibn Shahr Ashüb states in the introduction of his work: 


Ue ar OUS Oly doy Lad ceiaaJE slonl g iail eS coer feb (gb ell Iles OUS liia 
DKS Jl b y Jl p pode Ls ot) J do VG pod) US 3 ae aU Lo jus ghall dee gl 
BLS cys By decal! (UE co pty nes lane cya lod ad c2 By J dod 03] 


This work, Ma‘lim al-‘Ulam@ ft Fihrist Kutub al-Shi'ah wa Asmd@’ al-Musannifin 
Qadiman wa Hadithan—despite the fact that our shaykh, Abū Jafar al-Tüsi, 
gathered what he did in an unparalleled fashion—is an abridgement that 
contains numerous additional beneficial information. It is, therefore, a 
supplement to it. I have added approximately 600 (other) works and (also) 
alluded to what has been omitted from his work.’ 


1 Al-Subhani: Kulliyat ft ‘Ilm al-Rijal, p. 110. 

2 Al-Fadli: Usül Ilm al-Rijal, p. 40. 

3 ‘Alt ibn ‘Ubayd Allah ibn Babawayh al-Razi: Fihrist Asma’ ‘Ulama’ al-Shi'ah wa Musannifihim, p. 206. 

4 Being considered the first work written after the phase of the primary works is based on the order 
of books as set-out by al-Subhani and al-Fadli. 

5 Ibn Shahr Ashüb: Ma‘alim al- Ulam , p. 38. 
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It becomes apparent from the words of the author that his work is nothing but 
an index of names for the authors of books. In perusing the work, I found that it 
contained 1012 biographies. Additionally, the author added the names of those 
whom he calls ‘the poets of the Ahl al-Bayt’ He adds tens of biographies with no 
reference to their jarh or ta'dil and simply mentions their names. When he does 
give a ruling of jarh or ta dil, he does not mention a basis for it. It is simply words 
that are incompletely transmitted; he does not mention the source for what he is 


AAT 


saying. I was amazed at Jafar al-Subhani's statement: 
cds Cyt inel uod LIS ly JI label Igel £l Jal cyt Lalal alles pool aly 


Ma‘alim al-'Ulamá' has become an important tool of understanding for the 
scholars of narrator evaluation such as 'Allamah al-Hilli in al-Khulasah and 


those after him.! 


In coming to know and studying the Khulasah of al-Hilli, I did not find him quoting 
from this work except in only two instances! Therefore, the words of al-Subhani 
are nothing but a means of propaganda for the work, nothing more. If this is not 
the case, how can it be an "important tool" when he only referred to it twice— 
according to what I found? Unless this type of exaggeration forms part of the 
methodology used by Jafar al-Subhani. 


The phase of the seventh century 


The writings in narrator evaluation during this century followed another 
trajectory. The scholars of the Shrah differed about the reality of this period. 
At times, we see ‘Abd al-Hadi al-Fadli mentioning Ibn al-Bitriq (d. 600 A.H) in 
his work Rijal al-Shi'ah as being responsible for the beginning (of scholarship) in 
this century. Then, in his (other) work Hall al-Ishkal fi Marifat al-Rijal, he attaches 
Ibn Tawi (d. 664 A.H) to it (i.e. the beginning of scholarship).? We see that al- 


Subhani neglected both of these works and did not even touch on them! However, 


1 Al-Subhant: Kulliyat ft ‘Ilm al-Rijal, p. 113. 
2 Al-Fadli: Usül Ilm al-Rijal, p. 41. 
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what al-Fadli concluded was more accurate that what al-Subhàni left out. As for 
Ibn al-Bitriq's work, I was unable to find it. What is apparent from the words of 
al-Fadli is that the actual work does not even exist, only its name. As for what 
al-Fadli mentioned about the fact that Ibn Hajar al-‘Asqalant 55:25 and Jalal al-Din 
al-Suyüti áss (d. 911 A.H) relied on it in their respective works Lisan al-Mizan' and 
Bughyat al-Wu ‘at fi Tabaqāt al-Lughawiyyin wa al-Nuhat’, this is incorrect. Therefore, 
it is not possible to provide a ruling on the work since we know nothing of it 


except for its name. 


As for the work of Ibn Tawüs Hall al-Ishkal fi Ma'rifat al-Rijal, even though it is 
also missing (this is habitually the case for the works of the Shi'ah), it has had an 
impact present in our time. Hereunder is an account of this work and the others 


of this period. 


1. Hall al-Ishkal fi Ma'rifat al-Rijal (Ibn Tawus) 


Ibn Tàwüs authored this book in an attempt to fix the mistakes and dispel the 
contradictions that he saw in the works of narrator evaluation, especially the 
work of al-Kashsht. In this work the author collected all the previously mentioned 
primary works except for, as he states: 


am de ene ob x o uL hare ol se Lue ga ASI IUS a LEY OLS Gal 
Ske JI è Caml ilal AGUA MI (eios (J| eed e$ us m ye HS poy thd ocn 
pie 05 JB y padl lay all yo ule lia I pie Mot ol Get bg J Gil ne cal 

ld pela Sidi USUI OF de gs beg pe n yp fad ge ode oe geb D ce 


The work al-Ikhtiyar of al-Kashshi, in particular, has two problems which 
others do not have. It is not arranged in alphabetical order, and so I 
arranged it accordingly. This is in addition to other things I expounded 


upon and organized. Thereafter, the objective was to scrutinize the 


1 Ibn Hajar “\%5 cites as proof this work in a number of places in Lisan al-Mizan. For example, under 
the biography of Ibrahim ibn Ahmad al-Mimadhi (no. 49), he states: "Abü al-Hasan ibn Babawayh 
mentioned him in Rial al-Shi'ah.” See: Lisan al-Mizan, 1:29. 


2 Al-Fadli: Usül Ilm al-Rijal, p. 41. 
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asanid that are connected to narrators that have been both criticized and 
praised, according to what concurs with me. I am unaware of anyone that 
has preceded me in this regard, throughout the ages. The excuse for the 
person leaving this work out (and doing nothing with it) is perhaps more 
obvious than actually doing something (with it). My excuse (for doing 
something with it) is what I have already mentioned: the aforementioned 


work is very confusing.’ 


Therefore, the work is considered an attempt at salvaging whatever was possible 
from the inconsistencies found in the work of al-Kashshi and others. However, 
as I mentioned previously, the work is lost. I found a significantly damaged copy 
that was transferred, by way of inheritance, to Hasan ibn Zayn al-Din (al-Shahid 
al-Thàni) (d. 965 A.H). When he brought out the work, al-Shahid al-Thani said: 


AL Gul by Geol! bee Ul Sl eV es pb ety AI ano dell ES ABl SJ o] 
{phere JLS OES a slo Ceres eral pall ST Ug 


I was unable to find a copy of al-Sayyid’s work except for the original copy 
of which most of it is the author’s (own) writing. It was damaged in most 


places such that copying the entire book turned out to be impossible.’ 


In short, he restricted himself to what Ibn Tàwüs mentioned regarding the work 
of al-Kashshi, without (mentioning) the other works. Therefore, the reality of al- 
Tahrir al-Tawüsi of al-Shahid al-Thant, which is printed today, is a selection and 
abridgement of the work Hall al-Ishkal. 


2. Rijal Ibn Dawid by Taqiyy al-Din al-Hasan ibn ‘Ali ibn Dawid al-Hilli (d. 
707 A.H) 


Ibn Dawid al-Hilli is a contemporary of Ibn al-Mutahhar al-Hilli. Both him and 
Ibn al-Mutahhar al-Hillr studied under Ibn Tawüs, the author of Hall al-Ishkal. 


1 Hasan ibn Zayn al-Din al-Shahid al-Thani: al-Tahrir al-Tàwüsi, p. 25. 
2 Hasan ibn Zayn al-Din al-Shahid al-Thani: al-Tahrir al-Tawisi, p. 3. 
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He is the first person to divide the work into two sections: the first section is 
dedicated to mentioning the muwaththaqin and muhmalin (reliable and neglected 
narrators)!, and the second to the majrühin and majhülin (impugned and unknown 


narrators).? 


The work is a matter of great dispute among the scholars of the ShTah on account 
of numerous errors and mistakes. Quoting from al-Fadil al-Tustar?’, al-Majlist 
states in Maladhdh al-Akhyar: 


Bs oe te) oe I, 25S) ISI se ale U jab Lad ase Geo eel e Los 2 glo cp! OLS 
wee als le Le ull a e at sol US udis pee eel, Sle JE as 


The work of Ibn Dawüd is of those that I did not find suitable to be relied 
upon because of the numerous defects we discovered in (his) narrating 
from the earlier generation, and in examining/criticizing narrators and 
distinguishing between them. This becomes clear with the least amount 
of scrutiny applied to the places where he narrates from them in his 


work.‘ 
Al-Kalbāsī transmitted from the author of al-Hawi the statement: 


Le a dey SY LAE tly CS E eom OLS Ola 2 slo gel OLS le tasei od il edel, 
bo aY af lali algal pes S Sal lary ead ell 3 ye tua uus 


And know well that I did not rely upon the work of Ibn Dāwūd, even though 


it is well organized and clearly laid out. This is because I found numerous 


1 There is a difference of opinion regarding the (term) muhmalīn (neglected). Al-Kalbāsī alluded to 
this in al-Rasa'il al-Rijaliyyah, 4/100. 

2 Al-Subhani: Kulliyat ft Ilm al-Rijal, p. 114. 

3 He is ‘Abd Allah ibn al-Husayn al-Tustari (d. 1021 AH), a student of al-Irdabili and the teacher of 
al-Majlisi, al-Tiffarishi, and al-Qahba'. He is different to Muhammad Taqi al-Tustari, the author of 
Qamüs al-Rijal. 

4 Al-Majlisi: Maladh al-Akhyar, 1/37-38 (in his commentary of the first hadith under Bab al-Ahdath 
al-Müjibah li al-Taharah). 


65 


errors which stem from the lack of precision (dabt). Yes, I do mention his 
statements in certain instances as testimonial evidence, or for whatever 


(appropriate) reason.' 
After mentioning some of his errors, ‘Abd al-Hadi al-Fadli states: 
Cpe odes JE ce abe sse MI done ste LSI peel id GE ja Lal ola cats 


This observation is a matter of dispute in the work’s evaluation, and the 


extent of its validity for the latter-day narrator scholars.’ 


The book is no more than a compilation of the previous primary works and a 
means of giving preponderance between the views of its authors. The method of 
the latter-day scholars is mostly characteristic of this form of writing? Husayn 
al-Sa‘idi states: 


Lo pra Ug) Am eJ ll 3 pital! clea OS ye als Lad Ey OLS Losi 


The importance and benefit of the work is in his transmitting from the lost 


works of the earlier scholars, the texts of which we cannot find.’ 


1 Quoting from al-Rasa'il al-Rijaliyyah of Muhammad ibn Muhammad Ibrahim al-Kalbasi, 2/402. The 
complete name of the work al-Hawi is Hawi al-Aqwal ft Ma'rifat al-Rijal of ‘Abd al-Nabi ibn al-Shaykh 
Sa‘d al-Jaza'iri al-Gharawi al-Ha'iri (d. 1021 A.H) (as mentioned under his biography by al-Tahrani in 
al-Dhartah, 6/237). 

2 Al-Fadli: Usül Ilm al-Rijal, p. 46. 

3 For more information on the status of Rijal Ibn Dawid, see: al-Rasa il al-Rijaliyyah of Muhammad al- 
Kalbasi, 2/100. 

4 Husayn al-Sa‘idi: al-Du‘afa’ min Rijal al-Hadith, 1/58. Al-Tustari says something similar about the 
book Khulàsat al-Aqwal of al-Hilli. He states: “It is merely beneficial in that which we could not come 
across a basis for.” In other words, in his transmitting from the lost works. See: Qamüs al-Rijal, 1/24 


(chapter 16). 
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3. Khulasat al-Aqwal by Ibn al-Mutahhar al-Hillr 


In general, this work is similar to Ibn Dàwüd's work. As such, the references are 
practically one and the same, as are the statements and rulings pertaining to the 
narrators. Ja far al-Subhani detailed a comparative analysis between the works of 
al-Hilli and Ibn Dawüd.? 


The phase after the seventh century 


"Abd al-Hadi al-Fadli states: 


pie golll o ll ui abl J ale pb Us JE ebal i II a abl y aol ous all iy 
43 jb 8 lb 8 uS uà [Ss JX 


In the two centuries, the ninth and tenth, writings in dictionaries of 
narrator evaluation subsided. Then it returned to its activity inthe eleventh 
century in a manner in which a great number of distinct phenomena were 


formed? 
After listing several of these works, Jafar al-Subhani states: 
Ske JE pl & WL, SLI ASV Spo ois 


These are the eight primary and secondary works in the science of narrator 


evaluation. 


1 Al-Hilli has an extensive work on narrator evaluation entitled Kashf al-Maqal ft Marrifat al-Rijal. It is 
larger than al-Khulasah; however, it is lost and there remains no trace of it. Al-Hilli himself alluded to 
it in the introduction of al-Khulasah (p. 44). He references it in many places throughout al-Khulasah. 
Al-Hilli has another work which is printed under the title Idah al-Ishtibah. This work is specific to the 
correct pronouncement of narrators’ names (dabt asma al-ruwat) and distinguishing them from one 
another. He did not write it for the sake of knowing the rulings of narrators. 

2 Al-Subhani: Kulliyat fr ‘Ilm al-Rijal, p. 120. 

3 Al-Fadli: Usül Tlm al-Rijal, p. 48. 

4 Al-Subhani: Kulliyat ft Ilm al-Rijal, p. 123. The ‘eight’ (works) al-Subhani was referring to are: 1) Rijal 
al-Kashshi, 2) Rijal al-Najjashi, 3) Rijal al-Tüsi, 4) Fihrist al-Tüsi, 5) Rijal al-Barqi, 6) Risalat Abi Ghalib, 7) 
Mashyakhat al-Sadüq, and 8) Mashyakhat al-Fagih ft Kitab al-Faqih wa al-Istibsar. 
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Some pages later, he says: 


ml to )UJI (be Ce 8 Amas de pho Jey e Slay ase JI Jel de Cs Jà 5 
ze SIO a HT td o all lol Boal eal ppl oia gale Gal 


I came across the primary sources of narrator evaluation; there are (other) 
printed collections on narrator evaluation that are widespread which the 
honorable reader need be aware of. These collections were authored in the 


late tenth to late twelfth centuries.' 


Like this, we find al-Fadlt and al-Subhani recording the history of the sciences 
of narrator evaluation; by skipping the eighth century. Both of their statements 
agree in the omission of this century. Therefore, it would have been more suitable 
for al-Fadli to mention the eighth century as well in his previous statement, 
"In the two centuries, the ninth and tenth, writings in dictionaries of narrator 
evaluation subsided.” Al-Subhani should have (also) mentioned the decline in the 
ninth century since he said that the collections (jawami) were "authored in end 
of the tenth century.” 


In short, the remaining works detailing narrator evaluation that emerged in 
the tenth century right up to our time, as well as everything that was authored 
during this period, and the time of Ibn Tawüs and his student are, as I mentioned, 
nothing but recollections of the Four Primary works as well as an offering of 
the preponderant opinion (tarjih) among them (i.e. the various opinions). In 


fact, you will only find nothing in these works except for what the Shi7 scholar, 
Muhammad Rida al-Jalali stated: 


cot BLI ake pb ge Sale es UJ ool LSU pb i eb! old gel asi a sal Y 
ell à aby gs ebeg iiia JUI by Lae Kad SVL VE 53 gf Eel oeoa 255 


and cline JS 9 Airey aisla Aloe è uus [Bad Isl yo ded! doled! ad! ol. LUI 


In most of the latter-day works, nothing but tedious repetition of 


what has been previously mentioned is seen. Repetition with nothing 
1 Al-Subhani: Kulliyat fr ‘Ilm al-Rijal, p. 127. 
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new of benefit. In addition to the many scandalous distortions, or the 
mentioning of farfetched possibilities; all of which makes it more difficult 
and troublesome for the student (of knowledge). It implicates him in 
committing to the mental hypotheses that are extremely far from reality, 
thereby hindering the course of his work, study, and research, all the while 


muddying the clarity of his mind.’ 
In another place he says: 


OY gi IS pred SES 8 JE OW jell aes gd tale! 


What is clearly discernable in some of the latter-day literature is their 


large size(s) and the mere amassment of (earlier) transmitted statements!” 


This is what the student goes through when he studies these latter-day works. 
Until it eventually led to one of the senior scholars of the Imamiyyah writing an 
encyclopedia under the title Mustadrakat ‘Ilm al-Rijal. He is none other than ‘Ali 
al-Namazi al-Shahrüdi (d. 1405 A.H). The author gathered thousands of narrators 
who have had nothing written about them for over a thousand years! Here is his 


exact wording: 


BO! LES JU) ge in esed alas ye SYN ala ag — Us abl tase — Geer 
pee OV S35 ecl ub come jeo Vet Ly Sib Lae od eh aby By ee eV! Css 
Ny S39 wry Se pS Af * ego VYVY 255 deol game Dey PVG 15,535 ay Se gl YAT 
eJ EV gee AY cS Lane Y o1 5 S35 ea ST ol EV e eara YOTO co S3 s laces VVO 
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I have collected—praise be to Allah 355z:—in it the names of thousands 
of narrators of Shiah ahadith from the three mashayikh of the four 


1 Muhammad Rida al-Husayni al-Jalalt: al-Manhaj al-Rijali wa al-‘Amal al-Rà' id fi al-Mawsü'ah al-Rijaliyyah 
li Sayyid al-Tà ifah al-Burüjirdi, p. 58. 


2 Ibid, p. 136. 
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famous works, and others. They mentioned 200 men named Ibrahim and 
I mentioned 527, 286 of which they did not mention. They mentioned 
319 men named Ahmad and I mentioned 1271, 840 of which they did not 
mention. They mentioned 1350 men named Muhammad and I mentioned 
2565, 1370 of which they did not mention. They mentioned 356 men 
named Hasan and I mentioned 817, of which 426 they did not mention. 
They mentioned 3081 men named Husayn and I mentioned 673, of which 
334 they did not mention. And in a similar fashion, all the remaining 
names. I did not mention those whom they mentioned unless we had more 
information about him in terms of removing his unknownness (jahalah) 
or weakness from him. Or making the narrator from those who narrate 
from them scat, Or (the fact that) he (i.e. the narrator) met and had 
companionship with an imam—I have mentioned more than what they 
did. Or in consideration of the narrator and what has been narrated from 


him. All of this stipulated with reason and proof. 
Al-Shahrüdi mentioned 18189 biographies in his Mustadrakat! 


This is the general state of biographical works. If we reflect on the thousands (of 
narrators) about whom nothing has been said, as al-Shahrüdi states, how many 
asanid can they be dispensed into? 


This means that prior to the writing of this work, the researcher would find it 
difficult and practically impossible to know the status of a narrator which was 
not mentioned before in the biographical works. This results in a standstill 
for thousands of asanid. Or the ruling of a narrator's condition would be pure 
conjecture. In fact, even al-Shahrüdi who named his work al-Mustadrakat (The 


Amendments) did not provide rulings on many narrators! 


This is the intellectual legacy that both Ibn al-Mutahhar al-Hilli and Abū al-Qasim 
al-Khü'i built all the principles upon which they relied on for their rulings on 


narrators! 
1 ‘Alī al-Namazi al-Shaharüdi: Mustadrakat “lm Rijal al-Hadith, 1:6. 
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3.0 The lack of sciences by the Shiah Imamiyyah in the field of ilm 


al-rijal 
3.1 The disregard for death dates 


Knowing the death date of a narrator is regarded as a helpful tool for ascertaining 
whether the isnad is muttasil (contiguous). The early generation of scholars from 
the Ahl al-Sunnah used this tool to ascertain such information. As such, Abü 
Hatim al-Razi (d. 327 AH) mentions: 


peed gas dre gb Gne B C, etl, cer lue pt on p08) Ue po JB (Olas cp te) e 
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Regarding ‘Ufayr ibn Ma'dan who said: “Umar ibn Musa al-Wajihi al- 
Maythami came to us. We gathered in a masjid in Hims. He began saying, 
‘Your teacher, al-Salih Khalid ibn Ma‘dan narrated to us: I said: ‘In what 
year did you hear from him?’ He said, ‘I heard from him in the year 1087 I 
said: ‘And where did you hear from him?’ He said, ‘In the Battle of Armenia’ 
I said to him: ‘Fear Allah, and do not lie! Khalid ibn Ma‘dan died in the year 
104 and you heard from him four years after his death! He never fought 


against the Armenians ever; he only ever fought against the Romans!" 


This has been the status-quo of the scholars of this Ummah to such an extent that 
most of the biographical works of the Ahl al-Sunnah mention the death dates of 
the narrators. This is simply not found in the school of the Twelvers. Most of the 
primary works which mention biographies of narrators do not mention the death 


date of a narrator. It is rarely mentioned. 

Hereunder is general calculation of narrators whose death dates have been 
mentioned in the works of narrator evaluation according to them: 

1 Abū Hatim al-Razi: al-Jarh wa al-Ta dil, 6/133. 
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1. Al-Barqi: 0 from a total of 1707 

2. Al-Najjashi: 24 from a total of 1269 
3. Fihrist al-Tūsī: 2 from a total of 909 
4. Rijal al-Tüsi: 225 from a total of 6429 


5. Rijal al-Kashshi: 8 from a total 560 


Based on this, we have: 
24 + 2 + 225 + 8 = 259 


This is more or less the sum total of narrators whose death dates have been 


mentioned in the agreed-upon primary works of narrator evaluation. 


After we have concluded that the number of narrators does not exceed 259, did 
the scholars of the Shrah notice this inadequacy and begin to author works 
dedicated to mentioning the death dates (of narrators)? The answer is no, they 
did not. 


This shortcoming has had a great impact on rulings related to narrators since it 
is not possible to conclusively determine whether the asanid are muttasil. Rulings 


on many of these asanid are therefore pure conjecture! 


3.2 The disregard for tadlis and mudallisin 


The scholars of Islam from the Ahl al-Sunnah wa al-Jama'ah have always shown 
interest in the science of hadith. As such, they wrote in all of its respective 
categories. Regarding the issue of tadlis (obfuscation), the scholars of the Ahl al- 
Sunnah have a detailed discussion because of its practical implications. When 
they wrote about it, it was not merely hypothetical; rather, they dealt with it 
as a living reality. The Ahl al-Sunnah detailed the conditions of narrators and 
identified those who confused things from those that did not. They distinguished 
between a thiqah and a da'if narrator. This is contrary to the workings of the 
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Shrah Imamiyyah scholars, among them, Ibn al-Mutahhar al-Hilli and Abū al- 
Qasim al-Khü1. 


A person that investigates the biographical works of the Shi'ah, especially the 
latter-day collections which collected thousands of narrators, will not find them 
addressing the tadlis of any narrators! This differs to the works of mustalah; many 
scholars of the Shrah have written on Mustalah al-Hadith and mentioned a chapter 


on the mudallis (the one who commits tadlis)! 


So, what is the reason why it is neglected in biographical works and mentioned 
in the works of mustalah? The answer: The biographical works of the Shrah, 
especially the Four Primary works, do not address the tadlis of even a single 
narrator. That is because there is a disregard for the dabt (precision) of narrators. 
Similarly, there are no details about their conditions and knowledge regarding 
how they would transmit narrations. This is because these works are nothing 
but indices and tabaqát. Since its inception and until our time, the sciences of al- 
Jarh wa al-Ta'dil have been regarded as being from the preliminary sciences which 
did not develop among this sect. Whatever the latter-day scholars brought forth 
was merely facsimiled from whatever the early scholars mentioned. There is no 
renewal or further analysis; their orbit is one, they do not depart from it. If this is 
not the case, does it make sense that some biographical works contain more than 
fifteen thousand narrators and there is not even one narrator described with 
tadlis, the same technical term that appears in the works of mustalah? 


As for the works of mustalah which mention tadlis, they do not even bring forth one 
example of a Shi7 narrator. In fact, all of the examples mentioned are purloined 
from the mustalah works of the Ahl al-Sunnah wa al-Jama'ah. Whoever of the 
Shrah wrote on the subject of mustalah did not consider the reality of hadith 
sciences according to them and establish their principles accordingly; they 
simply followed and took whatever was in the works of mustalah of the Sunnis, 
lock, stock, and barrel. More details will follow. 
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Hereunder I provide a number of examples. 


1. In the book al-Bidayah ft ‘Ilm al-Dirayah of al-Shahid al-Thani, he speaks 
about the mudallis and does not mention any example thereof from the 
biographical works of the Shrah. 


2. In the book Wusül al-Akhyar ila Usül al-Akhbar of al-Husayn ibn ‘Abd al- 
Samad al-‘Amili (d. 984 AH), he mentions the mudallis and does not 
mention any example throughout his findings in the biographical works 
of the Shrah.’ 


3. In the book al-Fanna al-Thani min al-Qawamis of Mulla Aga Fadil Darbandi, 
he mentions the mudallis in detail and does not mention any example 


throughout his findings in the biographical works of the Shi'ah? 


4. Inthe book al-Wajiz ft Ilm Dirayat al-Hadith of Mulla ‘Abd al-Razzaq ibn ‘Alt 
Rida al-H@ iri, he alludes to the mudallis and does not mention any example 


throughout his findings in the biographical works of the Shi'ah.* 


5. In the book Dirayat al-Hadith of Muhammad Husayn al-Jalali, he alludes to 
the mudallis and does not mention any example therein throughout his 
findings in the biographical works of the Shrah.° 


6. In the book al-Fawa’id al-Rijaliyyah of al-Kajiri, he spoke in detail (about 
the mudallis); however, he too cited what appears in the works of the Ahl 
al-Sunnah, without any example from the works of the Shrah.° 


1 Printed among the treatises in Dirayat al-Hadith, 1/130. 
2 Ibid, 1/414. 
3 Ibid, 2/125. 
4 Ibid, 2/545. 
5 Ibid, p. 112. 
6 Ibid, p. 205 
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7. The book Tawdih al-Magàl fi ‘Ilm al-Rijal of Mulla ‘Alī Kani, he alluded to the 
mudallis and did not mention any example therein throughout his findings 
in the works of the Shrah.* 


8. The book Usül al-Hadith wa Ahkamuhu fi ‘Ilm al-Dirayah of Ja'far al-Subhani, 
al-Subhani was unable to find any examples in the biographical works of 
the Shrah to mention. As a result, he was forced to cite examples from the 


works of the Ahl al-Sunnah wa al-Jamà'ah.? 


9. In the book Miqbas al-Hidayah fi Ilm al-Dirayah of ‘Abd Allah al-Mamaqani, 
he blackened (i.e. scribbled over) a number of pages and did not bring one 


example of tadlis for us from the works of the Shrah.? 


10. In the book Diràásat fi Ilm al-Dirayah of ‘Ali Akbar Ghifart he does not 


mention any example. 


11. In the book Rasa'il ft Dirayat al-Hadith of Abū al-Fadl Hafizyan al-Babilr he 


does not mention any example.’ 


1 


N 


. In the book Tara’ifal-Magqal of ‘Alī al-Burüjirdi (d. 1313 AH) he does mention 


any example.‘ 


The rest of the scholars of the ShTah set out on similar grounds; we do not find 
this technical term (of tadlīs) except in the works of mustalah of the latter-day 
scholars. This proves that the matter of tadlis was ‘saturated’ with what they 
do not possess and is propaganda work for the school (of the Shrah) in order 


1 Ibid, p. 285. 
2 Ibid, p. 114. 
3 Ibid, 1:376. 
4 Ibid, p. 69. 
5 Ibid, 3:130. 
6 Ibid, 2:255. 
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for them to increase their sciences. When the neutral researcher looks to find 
the truth of the matter, he will find nothing but conjectural anecdotes with no 
practicality. After this, how is a scholar among them to know how to distinguish 
between a mudallils or know the degree of his tadlis. It is simply impossible. And 
it is, quite frankly, sheer obstinance for someone to say that a narrator described 
with tadlis is simply not to be found among the Shrah, even though there exist 


thousands of biographies! 
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4.0 The Imami Shr‘ah’s lacking in the sciences of tashih, tadif, and 
tail 


4.1 The lack of effort expended by the Imamiyyah in making tashih and 
tad'if of ahadith 


The issue of scrutinizing and sieving through asanid and distinguishing between 
sahih and da'if is one of the greatest academic conflicts in the intellectual legacy 
of the Shrah. Regarding this matter, there are two groups that emerge. 


The first group does not regard everything that exists in the works of the Imami 
school as authentic. The asanid for all the works they have are subject to criticism. 
The person with this type of orientation is referred to as the Usüli. 


The second group regards whatever is contained in the works of the Shrah as 
authentic, at the forefront of which are the Four (Primary) works.' This group 
warns, in fact, threatens whosoever (from the other group) analyzes and works 
on sifting through the intellectual legacy. This group claims it is on the same path 
of the first and early Shrah. The person with this type of orientation is referred 
to as the Akhbari. 


Each of these orientations has its supporters and observers. I would not dare 
venture into the issue of writings of the Shr'ah Imamiyyah on sahih ahadith. As I 
have mentioned, it is already an enormous conflict. There are those who do not 
even consider the science of narrator evaluation from the outset. These are the 
Akhbariyyah who consider that the “origin of differences in ahadith is Taqiyyah 
(dissimulation), not the foisting of reports" Mahdi al-Kajüri entered into an 
academic discussion with the proponents of this view in his book al-Fawa id al- 
Rijaliyyah.? 


1 AL-Kaft, al-Tahdhib, al-Istibsar, and Man La Yahduruhu al-Faqih. 
2 Al-Kajiiri: al-Fawa'id al-Rijaliyyah, p. 50 (under the chapter Radd al-Akhbariyyah ft ‘Adam al-Hajah ila 
“Ilm al-Rijal). 
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These individuals regard the works of their predecessors as authentic that take 
the place of authorship in authentic ahadith. The brassiest example of these 
individuals is what the contemporary, Alt ibn Husayn Abi al-Hasan, said regarding 
his support of al-Na'inr's opinion that states the work of al-Káft is authentic! 


The neutral observer of both schools will see that the difference of opinion is 
superficial and has no practical reality, even though tens of books have been 
written on it. The people (i.e. the Shi'ah), whether Usüli or Akhbari, do not 
distinguish between sahih and da'if hadith, even if they claim to have accurately 
and precisely researched the matter. My remarks are not mere ramble; in fact, I 


will mention what supports what I say, in sha' Allah. 


When we come to the school that claims accurate and detailed investigation, the 
Usüliyyah, and we question its observers: Did any of them author a work in which 
da'if ahadith were collected and their reasons explained? The answer is no. This 
is true despite the fact that this school existed from the time of Ibn al-Mutahhar 
al-Hilli and his teacher, Ibn Tawis! As for the Akhbari school, they consider this to 


be evil, as will be seen in the statement of al-Hurr al-‘Amili. 


The reality of the matter is that the scholars of the Shrah, whether Usültor Akhbari, 
know very well that subjecting the ahadith of their works to the scale of academic 
inquiry will inevitably mean the invalidity of the entire Imami school. Here we 
have al-Hurr al-‘Amilt (d. 1104 AH) warning the Usülis of the consequences of this 


approach saying: 
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1 The work is from the first volume. However, it is a section from the first two sections of al-Fawa’id al- 
Rijaliyyah that starts from p. 1 to 230. Thereafter, the second section (al-Intisar li Sihhat al-Kaft) restarts 


the numbering from p. 1 to 188. 
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This necessitates rendering da'if most of the ahadith which are known to 
have been transmitted from the agreed-upon primary works. This is on 
account of the weakness of a few of their narrators, or their unknownness 
(jahalah), or the fact that no one has madetawthiq of them, thereby rendering 
their documentation futile. This would mean their documentation was 
done in vein. In fact, haram. Their testimony in favour of their authenticity 
would be false, a lie, and necessitate the invalidity of the ijma‘ (consensus) 
which, as mentioned, is also known to include the infallible—as mentioned 
above. The antecedents (al-lawazim) and the consequent (malzüm) are 
(also) invalid. In fact, a critical examination would necessitate that all the 
ahadith are da'if since a sahih hadith is, according to them "that which is 
narrated by an upright (‘adal) and precise (dabit) imami on all levels (of 
the sanad).” Very rarely do they document the uprightness ('adalah) of any 
of the narrators; they merely document the tawthiq, and this (alone) does 
not definitively necessitate uprightness. In fact, between the two (terms), 
there is (only) commonality in one regard, as clarified by al-Shahid al- 
Thani and others. The claim by some latter-day scholars that the term 
thiqah means "al-'adl al-dabit (upright precise)" is prohibited and requires 
proof. They explicitly state its opposite in that they make tawthiq of those 
they consider to be a fasiq, kafir, and even believing in an invalid schooll... 
This means rendering all of our ahadith da'if on account of not knowing, in 
most instances, the uprightness of any of them. From many angles, there 


is a measure of heedlessness in the creation of this term, as you can see.’ 


Thus, al-Amili is not speaking in a vacuum; rather, he is warning of the 
seriousness of the approach that necessitates the revision and investigation of a 
legacy because of his knowledge of the (abysmal) condition of this school's works 
and what this type of orientation will lead to. 


1 Al-Hurr al-Amili: Was@il al-Shiah, 30:249. 
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With this new (and) old conflict between ShTah scholars, the researcher sees, as 
I stated earlier, that there is no real difference of opinion because both schools 
did not collect da'if or mawdü' (forged) ahadith. In fact, one of the scholars of 
the ShTah regarded the editing of al-Kaft by one of the contemporary scholars, 
Muhammad al-Bahbidi', wherein he removed the da'if (ahadith) and (re)named 
it Sahih al-Kaft (The Authentic al-Kāfi) as a crime against the school! ‘Abd al-Rasül 
al-Ghaffar stated: 
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This Muhammad Baqir al-Bahbüdi made al-Kaft into three small volumes 
and named it Sahih al-Kaft. Then he reprinted it under the title Zubdat al- 
Kaft thinking that he is ‘doing something good.” He does not know that it 
was a great insult to the legacy of the Shrah. In fact, an insult to the Ahl 


al-Bayt pale. 


1 Muhammad Bagir al-Bahbüdi is an erudite shīT scholar whose has given much effort into reviewing 
the intellectual legacy of the Shrah. He has reviewed Kitab al-Mabsüt of al-Tüsi, al-Sirat al-Mustaqim 
of ‘Ali ibn Yünus al-‘Amili, Zubdat al-Bayan of al-Ardabili, and the work of Ibn al-Maghazili. He also 
participated with the committee responsible for overseeing the printing of Bihar al-Anwar of al-Majlist 
for Dar al-Kutub al-‘Ilmiyyah. In the introduction to his revised work of al-Kafi, the great shiT scholar 
‘Alt Akbar Ghaffari says about him: "Our respected, brilliant, and favorite colleague, Muhammad 
Bagir al-Bahbüdi" ‘Ali ‘Ashiir, the editor of Ghayat al-Maram of al-Bahrani referred to him as “the 
eminent scholar Muhammad Bagir al-Bahbidi.” Therefore, al-Bahbüdi is a noteworthy scholar who 
holds weight among the scholarly circles of the Shrah. He has a number of works, including: Ma'rifat 
al-Hadith wa Tarikh Nashrihi wa Tadwinihi wa Thaqafatihi ‘inda al-Shi'ah, 'Ilal al-Hadith. This is a response 
to those who claim that he is incompetent to verify ahadith. To find out everything that al-Bahbüdr 
has done, review the work Nazariyyat al-Sunnah ft al-Fikr al-Imami al-Shi't of Haydar Hubb Allah. He has 
an entire chapter dedicated to the efforts of al-Bahbüdi and the ruthless campaigns he was subjected 
to—to such an extent that Khomeini's successor actually summoned him. There is a story about this 
which can be referred to in Hubb Allah's work, p. 564. 

2 In reference to the eighteenth verse of Sürat al-Kahf "while they think that they are doing well in 
work.” [Translator's Note] 


3 ‘Abd al-Rasül al-Ghaffar: al-Kulayni wa al-Kafi, p. 432. 
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He also stated: 
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He approached the work in an unsatisfactory matter; he dropped nearly 
half of the ahadith of the work and chose the sahih ones' according to his 
own particular taste. I do not think he did well for this science or selecting 
it. In fact, this is entrusted to the scholars and leaders (mardji’) of the sect 


since they are free from desires and inclinations.? 
He also stated: 
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In fact, some of them, such as Muhammad Bagir al-Bahbüdi, insulted 
al-Shaykh (al-Kulayni) in a disgraceful manner, as well as the entire 
Imami thought and the legacy of the Ahl al-Bayt. He abridged the book 
of al-Shaykh (al-Kulayni) without relying on—in this work of his—a true, 
academic methodology, or a clear, sound edifice such that he may be 
excused in his writing of Sahih al-Kaft; a work which is considered one of his 
shortcomings that is unforgiveable. The path (he undertook in this work) 


falls under the saying “Be different. Become known? 


1 If we were to ask the person who stated this a question: Have your great leaders undertook this task 
from the very advent of Islam until our time today? The answer is no! This is because they know the 
consequences of this act, which will expose what is referred to as the sciences of hadith according to 
the Imàmiyyah. 

2 Al-Kulayni wa al-Káfi, p. 453-454. 

3 Ibid, p. 556-557. 
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This scholar was not satisfied with what he said. In fact, he also stated: 
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He changed the title of this summary in the second edition and he called it 
Zubdat al-Kaft. This is the best evidence of his previous misdoing. I do not 
know what edifice he set himself upon. As such, he does not conform to the 
path of the early scholars. Likewise, he distanced himself from the ‘flavour’ 
of the latter-day scholars. The statement hatib layl (a woodcutter at night) 
truly applies to his likes. 


And this is how the issue of independent reasoning (ijtihad) and inquiry is 
regarded; a crime against the school (of the Shrah) and the Al al-Bayt, even if it 
is from an adept scholar such as the al-Bahbiidi. Perhaps this attack is the one 
that called for changing the work’s name from Sahih al-Kafi to Zubdat al-Kafi, due 
to the attack of some Shrah extremists on the printing press. Based on this, they 
changed the name of the book, as mentioned by Haydar Hubb Allah. 


Hashim Ma'rüf al-Husayni, one ofthe erudite scholars and the author of the work 
al-Mawdü üt fi al-Athar wa al-Akhbar states in the introduction of his work: 
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I am sure that I will be subject to harsh attacks from some of the 
viciousness of the Shrah and the “traffickers of religion,” but I will, with 
the strength and power of Allah, ignore everything that is said with 


complete dependence on Him.’ 


1 Ibid, p. 454. 
2 Hashim Ma'rüf al-Husayni: al-Mawdü at ft al-Athar wa al-Akhbar, p. 10. 
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The man knows the reality of the situation, and the reality his predecessors 
went through. However, this group that claims to investigate matters commonly 
does not have a specific work authored that gathers da'if and mawdü' ahadith. 
Rather, they merely allude to what they see as inconsistent, and considered— 
by other senior scholars of the school—as red lines that cannot be crossed. The 
strange thing about this section is that some fanatics of the Shrah regarded the 
authorship wherein da'if and mawdü/ ahadith are explained as a shortcoming! 
In criticizing the methodology of the Ahl al-Sunnah, Muhammad al-Husayni al- 


Qazwini states: 
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The people (i.e. the Ahl al-Sunnah) authored a number of works on this 
subject, among them: al-Du‘afa’ al-Saghir of al-Bukhari, al-Du'afà' wa al- 
Matrükün of al-Nasa', al-Du'afa' al-Kabir of al-Uqayli, al-Jarh wa al-Ta dil of 
al-Razi, al-Majrühin of Ibn Hibban, al-Kamil fi Du‘afa’ al-Rijal of Abū Ahmad 
"Abd Allah, al-Du‘afa’ wa al-Matrükün of al-Daraqutni, Marifat al-Tadhkirah 
fi al-Ahadith al-Mawdü'ah of Ibn al-Qaysarani, al-Abatil wa al-Manakir wa 
al-Sihah wa al-Mashdahir of al-Jüzaqani, al-‘Du‘afa’ wa al-Matrükün of Ibn al- 
Jawzi, al-Mawdü'at of al-Saghani, al-Mughni fi al-Du‘afa’ of al-Dhahabi, al- 
Laali al-Masnü'ah ft al-Ahadith al-Mawdü'ah of al-Suyüti, al-Asrar al-Marfü'ah 
fi al-Akhbar al-Mawdü'ah of Mulla ‘Alt al-Qari, al-Fawá'id al-Majmü' ah fi al- 
Ahadith al-Mawdü'ah of al-Shawkani.: 


1 Abū al-Huda al-Kalbasi: Sama’ al-Maqal, 1/11 (introduction to the edited version). I slightly adjusted 
the wording—without changing the contents—and summarized by omitting the full names of scholars 
and their death dates 
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After citing all of these blessed efforts, he follows it saying: 
ease oye Gto s dave sob Leal à tS de yd ys tual bogey le Jy al lia 


All of this indicates the existence of many mawdü' ahadith that were 


created by willing hands and spread among their (other) ahadith. 


And like this, he turns truth into falsehood, good into evil. My Lord spoke the 
truth when he said: "Or do they envy people for what Allah has given them of His 
bounty?" He regarded all this giving, effort, inquiry, and purging of the Sunnah 
from what was wrongly attached to it among the reasons for criticism! This is 
only but envy. The poet rightfully said with his statement: 


LA je co pe ld go e ire pd J| V gb WI cabs J 
Lost a MI au ol Leth pS gb cd be cl 
If I traversed the length of the country, 
Then, after that, I set out traveling its breadth, 
Only but a few will see what I have done, 


And desire that the ground expand. 


Every illness has a cure, except for rancor and envy. In fact, this individual did 
not suffice himself with just that; he explained what the satisfactory method is 
according to him saying: 


abel elole Led e s Sh SIAN (a I pets ob 3 Smeal lia (i Ol jee QoL YI AU oT NI 
ab Pd eg Jaf ga 8 UI og cas 45 pI eee Sb Atl Of Eee s MI LY 
Lodo BL eSI s UUW ela E olol oye te OF Lgl Lab ai G> 63 JS labels Cytol! 
Srl lel 5 palli a all QUT | Opes el de Od pers de I uot 3 Ooty 
rll Je ea Sli rey peido bid pal Lil pa pals els gly liL ea pico p) age 

A Soll ye Glee y SLU oye Cys VI pares SI age JOY pe ett ly ul y 


1 Surat al-Nisa’, v. 54. 
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However, the Imami Shrah have advantages in this regard as they did 
not fall into the traps in which scholars from the other Islamic schools of 
thought fell; such that the Pure Imams, peace be upon them, responded 
to this phenomenon from the first day when hadith spread and they gave 
every person his due. When they saw that several people of false desires 
and corrupt opinions began to manipulate the noble ahadith, distorted 
the prophetic Shariah, and interpolated the reports of the Pure Family, 
they openly recanted from them and described them as liars and forgers, 
and cursed them in no uncertain terms so their trustworthiness would 
fall and their standing with people would go away. They commanded the 
Shrah not to accept from them so that the ahadith could be purified from 


machinations, and truths from falsities. 


We have the right to ask this individual: Where can I find the ahadith which 
you described their people as “people of false desires and corrupt opinions... 
and distorted the prophetic Sharrah...and interpolated...as liars and forgers, and 
cursed them in no uncertain terms?" The answer: We find them widespread in 
the most authentic and best hadith works of the Shrah. The observer does not 
know what is sahih from what is a lie. With what and how did this man make this 
distinction, and what is the trap in which scholars of the other Islamic schools fell 
into and he got away from! 


In contrast to this extremism, we find someone from the adept scholars of the 
Shi'ah who is more rational. He is Muhammad Sadiq Bahr al- 'Ulüm. In describing 
the efforts to defend the Sunnah of the Prophet 225i, he says: 


iall CaS ys Cree Lang ie pd gol) Coo YI 1 LS ce SS LL ys iela ol 
pos OW yall oda co els fuels e all Sy liall J dle Sy Wally eel di a 
UE ays pla ol eI al rin le IS ad Lb U cy D> Le aha jb [gale Dale ls gad 
lia olge Ge Lilly oti ICE aged (blag yo 

glos ide al ghee pe SU d pet Jp aa 


A group of latter-day scholars devoted works dedicated to mawdi‘‘ ahadith 


that were collected from earlier scholars’ works in history, ‘ilal (hidden 
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defects), da‘if narrators, and al-Jarh wa al-Ta‘dil. These works became well 
known, and their utility widespread. Their material increased with the 
increase of what occurred of falsehoods in every generation. Thereafter, 
hadith masters (huffaz) conducted inductive studies and recorded them in 
their works. They specified the ‘illah (hidden defect) of every hadith which 
was proven to them to be mawdü'. They narrated it with its sanad, and 
revealed their flaws, and falsified its attribution to the noble Messenger 


Jen feito, 1 
Agade, 


However, when he wanted to mention these efforts, he cited the works authored 
by the Ahl al-Sunnah, and did not mention the literature of the Shrah! This is 
because he does not know them to have any literature in this regard. 


This is what ‘Abd al-Hadi al-Fadli admitted to when he said: 
Le pb poll od eie ge Ue dale 8 JG LI fal s iae JE ebola Joa 


A great academic feat was recorded for the hadith scholars of the Ahl al- 


Sunnah. It is their writings on hadith forgeries.’ 


Then al-Fadli cited a number of works of the Ahl al-Sunnah wa al-Jama'ah and did 
not mention any works of the Shi‘ah except for what the contemporary scholar, 
Hashim Ma'rüf al-Hasani, authored in al-Mawdü'at ft al-Athar wa al-Akhbar. More 


on this will come later. 


A researcher will be amazed at the opinion of the Shri Muhammad al-Sanad who 
asserted that there are no interpolated ahadith in the works of the Shi'ah. Despite 
this, he does not prohibit studying the asanid and mutün (texts) as he claims, and 
that the authentication, revision, and discarding of interpolated ahadith have 
been completed and finished. In fact, Muhammad al-Sanad regarded the claim of 


1 He stated this in the introduction of his edited version of Takmilat al-Rijal of ‘Abd al-Nabi al- 
Kazimi. 


2 Al-Fadli: Usül al-Hadith, p. 166. 
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authenticating the Shit legacy as having defects in it, and that he responded to it 
in detail. He also admitted that many scholars of the Shi'ah view the Four Primary 
works to be authentic, and that some of them regard the Tafsir of ‘Alt ibn Ibrahim 


al-Qummi as authentic.! 


And thus, we find many scholars of the Shi'ah claiming entire books are authentic, 
such as the Akhbariyyah, and some Usüliyyah, such as al-Khü'r's opinion of Tawthiq 
of all the narrators of ‘Alt ibn Ibrahim al-Qummri's Tafsir. We do not find anyone 
who wrote on the topic of collecting false and da'if ahadith, and explained their 


defects. 
This is Ja'far al-Subhani, who is not free from his many exaggerations, saying: 


More than one of our scholars undertook the task of thoroughly examining 
what has been narrated of ahadith from the Imams of the Ahl al-Bayt. 
By way of example, I will mention: 1) al-Akhbar al-Dakhilah (printed) of 
Muhammad Taqi al-Tustari (d. 1401 A.H), and 2) al-Mawdü at ft al-Athar wa 


al-Akhbar of Hashim Ma'rüf al-Hasani?" 


Al-Subhani’s words can be contested in two ways. Firstly, we find the work 
al-Akhbar al-Dakhilah of al-Tustari—which al-Subhani claims is a work that 
thoroughly examines the legacy of the Ahl al-Bayt—as a mere imitation of the 
Ahl al-Sunnah, and following of a path different to what the scholars of the Shi'ah 
were on. Regarding this, Yasin al-Müsawi states in his annotation of al-Tabarsi's 


work, al-Najm al-Thaqib: 


1 Muhammad al-Sanad: Buhüth fi Mabani ‘lm al-Rijal, p. 253. 

2 Al-Hadith al-Nabawi Bayna al-Riwayah, p. 72. The purpose of this book is to disparage the literary 
works of the Ahl al-Sunnah; however, he does so in a twisted manner. He conceals his poison within 
honey; disparaging the Sahabah, al-Bukhari and Muslim along with them as well, in the name of aca- 
demic research. If only al-Subhant had dedicated his time to scrutinising the books of his own people 
and scholars, then he would have truly understood the difference in value between the literary works 


of the two groups. 
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B jx. y Serle Vy LEN dale Gb remo pb lee gay Lobel agile: of SU dey golly 
Q^ eal eil o eie ERE una y Seale gd Lal LSI ede Gye iaol Aad! 

Ee poll oe eil ial 


He has a strange position in that work on the topic of reports (al-akhbar). 
It is as if he was affected by some Sunni scholars who wrote on the subject 
of extraneous and forged reports. As a result, he wanted our ahadith to 
conform to them (and their standards). This is an incorrect path in the 
study of reports and ahadith and a violation of method followed by the 
righteous scholarly predecessors (i.e. of the ShTah) in understanding 
ahadith, knowing the ‘sick (reports)’ from the ‘straight; and the sahih from 


the da'if, and the considered (mu'tabar) from the mawdü'.' 


Muhammad Husayn al-Husayni penned a refutation of al-Akhbar al-Dakhilah in his 
work Marifat Allah.2 This Shit scholar named Lutf Allah Saft (Golpayga) did not 
leave the work al-Akhbar al-Dakhilah and merely brush past it; in fact, he authored 
a specific work (against it) entitled al-Nuqüd al-Latifah ‘ala al-Kitab al-Musamm bi 
al-Akhbar al-Dakhilah. I will leave Lutf Allah Saft to accurately evaluate al-Tustari's 
work for us so that the proof (against them) will come from the words of the 
Imamiyyah themselves, even though, as mentioned, he himself does not deny the 
existence of false ahadith in their collections. Still, the work of al-Tustari did not 


appeal to him much. And despite his respect for al-Tustari, we find him saying: 


Ex cet gall Sey cal JUS Li yall Los ol y) Lee ABS cole gd gall ge de 28 af Cul; 
UI a y eee. kl s Al p g dias lol de azel Lana p Oli] de ol ro] ae al Guess 
oS 4 l lB Jae Ole SIT ye iae JE Gi pte Lae Uo gf as ras ML ELSI Ob dul 
ille tal pty Gees asm MT le arly ae SJ abil Sl à pl ob ous Val]... 
umbo pels ee gU SIL oN B ilps gd Ss ill ella ye e sio aie Y 
er Sl ME ole Ue. Ball lia ISS Bb lad el JE OT ee HU n... ls nes 
ojla plo ara LoS Lee -ii edd goed ISL, op shell ae gb ep Cog 
SB dle JE yan ob Mal be Mall ae led OUS. JJ ab 3 O53 I east MI ods ol 


1 al-Tabarsi: al-Najm al-Thaqib, 2/178. 
2 Muhammad Husayn al-Husayni: Marrifat Allah, 2/11. 


88 


oy 053 Los Lt OF J) Blas Sys MI Cle Se VE oye ale lga Le le Last alte pee Le poe 
Cp JLS GUS Ea gle engl Of ....... Se V heb Gilda cou Vola! sly fla! 
353 ge SUSY Galle y ase olll usd y ates ob Sli ys eal be OT es gee hl Ly 
o ABRIR ces JU Ey pail emendi Us je bl Soda ob J pills Lol s; J Jul 

Shel gån e S Bob ee o 


I saw that he regarded as mawdü' a number of reports that were narrated 
by our Shaykh, al-Sadüq ... Kamal al-Din, and our Shaykh, al-Tüsi ... I found 
that, despite his insistence in proving they are mawdi’, he relied on weak 
and flimsy evidences ... Many were infatuated by this door, i.e. the door of 
opening doubts of ahadith in terms of their sanad and matn, especially the 
texts that are far from the common minds (i.e. from their understanding) ... 
However, there is no doubt that (the act of) hastening to judge a conclusive 
rule as mawdü', and deeming ahadith as false evidences, is not expected 
to come from expert scholars; those who understand the (different) 
dimensions related to refutation, judging reports as forgeries, interpolation, 
jarh, and other (sciences) ... Therefore, I saw that the duty is not in the what 
is necessary is never to be in the doubts raised by this author ... surrounding 
the ahadith such that they bring about a negative opinion ofthe early hadith 
scholars by some of those deceived by the doubts ... The summary of our 
words with him (may Allah prolong his duration) is that the ahadith that 
are mentioned in his work, even if they contained a few defects according 
to the terms of some scholars of narrator evaluation, they can also repair 
one another according to what they established in terms of their (overall) 
reliance on ahadith. Additionally, many of what he mentioned as defects are 
clearly false; the person acquainted with the variant conditions of ahadith 
will pay no regards to it ... Attacking the likes of the work of Kamal al-Din 
and al-Ghaybah of al-Tüsi (despite the fact that their authors are experts and 
in the science of hadith and senior specialists of ahadith and their hidden 
defects (‘ilal), excessively mentioning defects in their narrations, and saying 
that the authors of these works combined authentic (ahadith) with unsound 
ones' and "fat" ones' with "lean" ones' is of no benefit, except that it sows a 


negative opinion in the hearts of some ignorant people.' 
1 Lutf Allah al-Safi: Majmü at al-Rasá il, 2:138-140. 
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In short, the work that al-Subhani venerates so much is actually unsatisfactory 
to other scholars of the Shrah. What is important is the fact that this work, al- 
Akhbar al-Dakhilah, is from a contemporary. Where then is what the early scholars 
of the Shrah wrote in this regard? Did they only come to discover the mistakes 
in this era? However, as I have repeatedly stated: this is but the way of the people 
(i.e. the ShTah)—at the head of which is Jafar al-Subhani—in presenting their 


‘goods’ to others. 


Secondly, a person who scrutinizes the work al-Mawdi‘at ft al-Athàr wa al-Akhbar 
of Hashim Ma'rüf will only find him comparing and explaining some of the 
reasons behind hadith forgery. He spoke about al-Bukhari (d. 256 A.H)—as is 
the Shrah’s habit—and frequently attacked him. Then he spoke about al-K@fi, a 
few narrators, and criticized some narrations. In short, mawdü' and da if ahadith 
were not collected in this work; rather, it set down frameworks and general 
principles on how to recognize false ahadith. This is what I wanted to explain 
and intended in this section. Hashim Ma'rüf's book is a contemporary book; he 
himself admitted that it would not appeal to many of the Shrah, as mentioned. 
And if one of them authored a work they would attack him and say as 'Abd al- 
Rasül said about al-Bahbüdr: 


gael pay LEUI elode (E DS p SUS o 


Rather, this is entrusted to the scholars of the group (i.e. the Shrah) and 


their maràji (religious authorities). 


The question is: Where are your senior maraji' when it comes to authorship in 


this important field? Why did they not author any works during these centuries? 
Finally, a person could say: What about the works Mir'at al-'Uqül, Maladh al-Akhyar 


of al-Majlist, Sahih al-Kaft, and Sahih al-Faqih of al-Bahbüdi? All of them mention 


the ahadith with an explanation of their respective levels (of authenticity)? 
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Firstly, all the authors of these works are from the latter-day scholars. Where are 
the earlier scholars of this science? This is the most important factor. Was this 


discovered only after twelve centuries? 


Secondly, when the authors of these works give a ruling on a particular hadith, 
they do not mention the reason of weakness or authenticity. This is what amazed 
the Shi scholar Husayn al-Sa'idi when he said about a hadith: “Al-Majlist (d. 1111 
A.H) states in Mir'at al-'Uqül: ‘The hadith is da'if? I do not know the reason for its 
weakness, and I did not find a single weak narrator in the links of the sanad.” 


At times, al-Majlisi would rule a narrator to be weak and, despite this, his narration 
would still be acceptable by him?! This, even though the narration in question 
does not have another chain (i.e. to support it). An example of this, as previously 
mentioned, is the narration of Aban ibn ‘Ayyash. Al-Majlist states: "Yünus ibn 
Dabyan: (dad). In other words, he symbolizes him with weakness (da'if). Despite 
this, he states regarding a narration of his in Mir'at al-'Uqül: “Weak according to 


the most widespread (opinion), duly considered, according to me.” 


Thirdly, these works are not included in what we are in; the purpose here is “what 
the Shrah authored of weak and false ahadith.” Therefore, Mir'àt al-‘Ugil and 
Maladh al-Akhyar are nothing but hadith commentaries. As for al-Bahbudi, he has 
already been discussed. 


4.2 The disregard for collecting the various chains of hadith and explaining 
its hidden defects (ilal) 

4.2.1 Hidden defects and anomalies (al-‘ilal wa al-shudhtidh) 

From early on already, the Ahl al-Sunnah wa al-Jama‘ah authored works in the 


categories of hadith sciences. They wrote on ‘ilal (hidden defects) in ahadith and 


1 Husayn al-Sa'idi: al-Mu‘alla ibn Khunays, p. 160. The hadith which al-Majlisi says is weak is in Mir'at 
al-‘Ugil, 8/428. 
2 Mulla Bagir al-Majlisi: Mir'at al- Uqül, 10/126. 
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excelled in this category. As for the Imami Shrah, they, as Ibn Taymiyyah said: 
“If one of them were asked to produce an authentic, established report from ‘Alt 
es or someone else, they would be unable to do so. They do not possess the 
expertise of isnad nor the (knowledge of) narrators as the Ahl al-Sunnah.”! He 


spoke the truth. May Allah have mercy on him. 


Anyone who reflects on the reality of hadith sciences will find truth to what 
Ibn Taymiyyah said; they are in need of many foundational components of this 
science, as mentioned previously. Mentioning the death date of a person, tadlis, 
and writings explaining false ahadith is of no concern to them. How then do they 
fare with the science of ‘ilal, which is considered the "camel's hump” (i.e. the 
pinnacle) of hadith sciences? Regarding this (science), al-Kajürt al-Shirazi stated: 


[iol s uae e gle Jod ad wey 


Knowledge of it (i.e. the science of 'ilal) is the most sublime and intricate 


of hadith sciences.? 


The Shrah have absolutely no knowledge of this science and they have not 
authored anything therein. This is because their hadith sciences are undeveloped 
to say the least. In contrast to the Ahl al-Sunnah wa al-Jama'ah who are leading 


in this category. 


Those who read the books of Shi authors will find that they mention many 
(different) works of their authors. I have come across works that are dubbed as 
'ilal; however, they do not mention for us what type of 'ilal they are speaking 


about. An example of this is cited by al-Najjashi. 


» Under the biography of Ahmad ibn Muhammad ibn al-Husayn ibn al- 
Hasan ibn Dül al-Qummi, al-Najjashi lists the works he authored and 
mentions Kitab al-‘Tlal among them.’ 


1 Ibn Taymiyyah: Minhaj al-Sunnah al-Nabawiyyah, 3/505. 
2 Al-Kajürt: al-Faw@ id al-Rijaliyyah, p. 205. 


3 Al-Najjashi: Rijal al-Najjashi, p. 89 (no. 223). 
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> Under the biography of Ahmad ibn Muhammad ibn ‘Ammar he mentions 
Kitab al-‘Tlal.' 


> Under the biography of ‘Ali ibn al-Husayn ibn ‘Alt ibn Faddal he mentions 
Kitab al-‘Tlal.? 


> Under the biography of ‘Alt ibn Abi Sahl (he mentions) Kitab al- Tlal.? 


> Under the biography of Yünus ibn ‘Abd al-Rahmàn he mentions Kitab al- 
Tlal.* 


Similarly, al-Tūsī mentions under the biography of Ismail ibn Mihran ibn 
Muhammad ibn Abi Nasr al-Suküni Kitab al- Ilal. 


Whoever contemplates over these works cannot definitively confirm the type of 
these ‘ilal. And since we do not possess but the names of these works, they may 
be the ‘ial of legal rulings, the “lal of the Sharrah, the ‘ilal of Taqiyyah, or the ‘ilal 
hadith. Is it possible to confirm the type of these ‘ilal? If not, inferring from these 


works is not possible. 


Whoever examines the books of mustalah of the Shi'ah, we find them documenting 
what is called 'al-mu allal (defected)’ without reference to what was written in this 
field from the scholars of the Shi'ah. The situation here resembles the previously 


mentioned section of tadlis; there is no reference to specific works in the field. 
Note, for example, the following works: 


> Al-Fawá'id al-Rijaliyyah of Mahdi al-Kajüri* 


1 Ibid, p. 95 (no. 236). 

2 Ibid, p. 257 (no. 676). 

3 Ibid, p. 263 (no. 688). 

4 Ibid, p. 466 (no. 1208). 

5 Al-Tasi: al-Fihrist, p. 38 (no. 32). 
6 P. 205. 
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> Dirayat al-Hadith of Muhammad Husayn al-Jalali' 


> Al-Bidayah ft Ilm al-Dirayah of Zayn al-Din al-‘Amili al-Shahid al-Thani (d. 
965 A.H)? 


> Wusülal-Akhyar ilā Usül al-Akhbar of al-Husayn ibn ‘Abd al-Samad al-‘Amilt 
(d. 984 A.H)? 


> Al-Wajizah ft ‘Ilm al-Dirayah of al-Baha'r? 
> Al-Fann al-Thani min al-Qawamis of Mulla Fadil Aghadarbandr 
> Migbas al-Hidayah fi Ilm al-Diráyah of ‘Abd Allah al-Mamaqani* 


> Usül al-Hadith wa Ahkamuhu of Ja‘far al-Subhani’, and other works of theirs 
in this field. 


I did not find a single reference to a work in the conventional field of hidden 
defects in hadith. This has a profound impact on everyone who spoke on the 
sciences of narrator evaluation from the early and latter-day scholars, among 
them al-Hilli and al-Khü't. How will they deal with thousands of asanid, mutün (pl. 
of matn), and narrators without having any trace from their predecessors in the 
chapter concerning the science of ‘ilal? All the while remembering the previous 
words of al-Kajüri in which he described the science of ‘ilal as "the most sublime 


and intricate of hadith sciences.” 


What I have mentioned of 'ilal is the same for what can be said of shudhüdh 
(anomalies). If there is a work of the Imamiyyah in ‘ilal, then it is the work al-Akhbar 
al-Dakhilah of their Shaykh, al-Tustari. I came across it and found him speaking 


1 P.110 

2 Printed among Ras@’il fi Dirdyat al-Hadith, 1:130. 
3 Ibid, 1/412 

4 Ibid, 1/543 

5 Ibid, 2/114. 

6 1/153. 

7 P.113. 
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about reports which history has testified to their being distorted. Or (he speaks 
about) distorted reports as attested to by their context. He (also) mentioned a 
number of forged reports, according to his claim, distorted supplications, and 
so on. It is a work from a contemporary scholar. Many scholars of the Shi'ah 
objected to it and, in fact, did not even reprint the work a second time, as far as 
I know. To such an extent that it has become of the rare books that are difficult 
to obtain. Therefore, is it possible for us to say that the Shrah have works in 'ilal 
knowing that they only authored but one work, from a contemporary who they 
themselves have refuted and denounced his work? 


4.2.2 The issue of collecting narrations (jam  al-turuq) 


The isnad is of great importance in knowing the truth of a report, and the extent 
to which it reliably reached us. Multiple asanid enable the researcher to compare 
between them. With this, the narrator's error from his correctness becomes clear 
to us. Additionally, the ziyadah (addition)—or lack thereof—in the isnad or matn 
becomes clear to us. This is what distinguished the Ahl al-Sunnah wa al-Jama'ah; 
most of the ahadith have varying narrations. At times, al-Bukhari (d. 256 A.H) 
will mention a hadith from one Sahabi with a number of (different) chains that 
connect with him. Compare this to (other examples) in the works of the Ahl al- 


Sunnah. 


However, the matter is very different to that of the Shrah. This is because most 
of their asanid are only via one chain, it has no second. This is the basis for them. 
If Zurarah ibn A'yan narrated a hadith from an Imam, you will not find from the 
companions of that Imam another person sharing (this hadith) with him. And 
you will not find this hadith narrated from Zurarah except from one student. And 
like this, the hadith reaches the book (of hadith). This is the case for most of the 
ahadith narrated in the primary works of the Shi'ah; most of their ahadith are 
āhād (singular) on all levels. 


Iam not claiming that there is no narration that does not have one, or two, or more 
chains by the Shrah; however, I am merely emphasizing that this is extremely 
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rare. In fact, it is something that is not even mentioned in relation to their total 
number of ahadith, even in creedal matters. The Shrah did not author works 
specific to collecting (different) chains in order to be compared to the different 
asanid of one matn. This is due to the scarcity of the material found in this field 
by them, contrary to what the scholars of the Ahl al-Sunnah have authored. Al- 
“lal of al-Daraqutni and other works of the Ahl al-Sunnah is sufficient for us in 


this regard. 


The Shrah (also) do not know the issue of mutàába' at (parallels narrations) in asanid. 
This stems from the non-existence of multiple chains of ahadith. Therefore, there 
is no significant mention of them in their works, except rarely. This is because 
the weakness in a chain of hadith they have closes the door in front of them of 


authenticating through the asanid. 


Mutaba‘at in their works are nothing but what they have written on paper; 
there does not exist any examples worthy of mentioning. If they are found, as 
I mentioned, they are of consideration because of their rarity. It is not possible 
for us to build (principles and rulings) on rarities. It is for this reason we find 
that the scholars of the Shrah have replaced (the term) mutaba‘at with what they 
refer to as “circumstantial evidences indicative of the truth of the report"! We 
do not find them relying much on mutaba‘at. Therefore, we find them frequently 


‘repairing’ ahadith with what is known as “shuhrat al-fatwa;' or "popularity of the 
fatwa,” which lead to the satisfaction in the issuance of hadith. 


This is ‘Abd al-Hadi al-Fadli, the Shr1 scholar mentioning how a da'if hadith is 
‘repaired’ according to some of their scholars: 


1 Al-Subhàni mentioned this and divided them into circumstantial evidence which is internal and 
external in nature. The difference of opinion between the earlier and latter-day scholars ofthe Shi'ah 
is in his work Durüs Müjazah fi ‘Ilmay al-Rijal wa al-Dirayah, p. 68. 

2 The Shri scholar Muhyiyy al-Din al-Musawi al-Gharifi alluded to accepting a hadith based on its 
popularity and the difference therein in his work Qawa'id al-Hadith, p. 109. 
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1. Popularity of the narration (al-shuhrah fi al-riwayah), 


2. the popularity of fatwa (al-shuhrah fi al-fatwa).! 
A]-Fadli did not even touch on the issue of mutaba‘at. 


Similarly, Jafar al-Subhani states, quoting from the early generation of 
scholars, thatthe circumstantial evidence which they rely on in authenticating 


reports can be summarized as follows: 


1. The existence of a khabar (report) in many of the four-hundred primary 


sources (al-usül al-arba umi ah). 


2. The khabar being repeatedly mentioned in one, two, or more of the 


primary works with different chains.’ 


3. The existence of the narration in a primary work that is known to be 
attributed to one of the group members about whom their truthfulness 


has been agreed upon by them. 


4. Its inclusion in the works that were presented to the Imams, who 


accordingly praised their authors. 


5. It being taken from one of the works that was popular, dependable, and 


relied-upon among their predecessors.’ 


1 Al-Fadli: Usül al-Hadith, p. 168. 

2 From his words here it appears that the mere presence of mutaba‘at to hadith is nothing but 
circumstantial evidence, nothing more than that. This circumstantial evidence reassures the trust 
in the issuance of hadith, and it is not one of the foundations by which authenticity of a hadith is 
judged. Is relying on the different chains for it common in their works or is it rare such that it is not 
considered? The second (opinion) is the correct one. In fact, they may strengthen the hadith because 
of the existence of another chain, even if it is more unsound and contains more ‘ial than the first. In 
fact, they accept stories and authenticate them even if there is isnad for it, as is the case with the work 
Nahj al-Balaghah; it is falsely attributed to ‘Ali ibn Abi Talib «ats, 

3 Al-Subhant: Durüs Müjazah fr Ilmay al-Rijal wa al-Dirayah, p. 167. 
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Therefore, al-Subhàni did not consider mutaba‘at except as one form of a number 
of circumstantial evidences, not a standalone principle to be relied upon as in 


paragraph number two. 


It is this intellectual legacy that both al-Hillt and al-Khü't appeared. As such, they 
did not find a very fertile legacy in this chapter. They have no previous academic 
principle left behind for them by their scholars. This led to the existence of a 
major flaw in the judging of narrations. How then is it possible for the researcher 
to strengthen/bolster a hadith which is not known to have another chain? And 
how is the researcher to judge a hadith when he does not possess any critical 


works that explain the ‘ilal in ahadith? 
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5.0 The absence of writing in the sciences of Mustalah al-Hadith 
except in later times 


The question of authorship in the science of Mustalah al-Hadith is one of the issues 
of anguish in the school of the Imami Shrah. This is, as will be seen later, on 
account of their differences regarding its permissibility, origins, and its practical 
application. 


Mustalah al-Hadith, or ‘Ilm al-Dirdyah (the in-depth science of hadith knowledge) 
is from, in reality, the direct sciences of the Ahl al-Sunnah wa al-Jama‘ah. They 
are its rightful and outstanding heirs. As for the Shrah, they are nothing but 
imitators of the Ahl al-Sunnah in this regard. The Shri scholar, Abū al-Fadl 


Hafizyan al-Babili states: 


Ags dis elle (us V slits OLS y det e ale Las m o ls eG JE (e AI ele js 
rbd ly ate à ite LM SIL UT le iade LS plania lia (T sal ay te 
oes O ds gS 3] el eb a UE eae cra peared LY a po g ees US 5 UL ple LU] 

Led] dsl gh cà el f eua ico us aos ope gale en s Cl Vy eli S 


The Sunnis in-depth knowledge of ‘Ilm al-Dirayah is distinguished in terms 
of its antecedence and clarity than that of the Shrah. It was in circulation 
among their scholars for a long time. They authored a great number of 
works in this regard. In relation to the Twelver Shrah, they did not feel 
a need for Ilm al-Diráyah because of the existence of the infallible Imams 
sai in their ranks. They would draw legal rulings and ahadith from them 


as they were safe from the risk of forgery, distortion, and lies slipping in. 
There are a few observations on the words of al-Babilt: 


1. His recognition of the precedence, and in fact, clarity of the Ahl al-Sunnah 


in this regard. This is the evidence. 


1 Abi al-Fadl Hafizyan al-Babilt: Rasa il fi Dirayat al-Hadith, 1:13-14. 
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2. His recognition of the Shrah’s delay in this science, which he attributed 
to the existence of infallible Imams that freed them from the need of 


authorship in mustalah. This is the other evidence. 
Ghulam Husayn Qaysariyyah agreed with him when he stated: 


XU O ls yo ep — A) tl phe J] dels nb pI egale LI ge) J eI Gils UJ 
Y oA Bl CSTs le Os) gas lS GALS panes dread Spell le Ogain edd! ele 
4 Vgl ply Spel lyse ply ddl eg ere pl — Clee ge dill Le bayer ye UI 

Lasts 


When the Shi'ah were in the time of the Imams #4 they did not require 
‘Ilm al-Dirdyah since they were linked to the Imams sz and use to rely 
on the authored Usül works. They had (knowledge of) circumstantial 
evidences which they relied on. These evidences continued to exist with 
the early scholars of the Shrah; they too did not show much importance to 
this science and did not document its usül. They did not author any works 


therein.! 


In refutation of al-Babili and Qaysariyyah, I say: Did you both not claim the 
existence of an Imam in every age until our present; that is, the awaited Mahdi? 
Therefore, why do you not draw your legal rulings and ahadith from him such that 
you are safe from the dangers of forgeries, distortions, and lies in your ahadith? 
If they say that he is absent (gha'ib), I ask: Did al-Tüsi not produce a chapter in his 
work al-Ghaybah with the chapter heading "What has been narrated of reports 
regarding those who saw him se while not knowing him, or coming to know 
him after - (these reports are) more than can be counted; however I will mention 
a selection from them?"? Al-TiisI goes on to cite a number of narrations of those 
that met him! 


1 He states this in the introduction of al-Bidayah fi “Ilm al-Dirayah, 1/108 (printed among Rasa il ft 
Dirayat al-Hadith). 
2 Chapter Three, p. 253. 
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The infallible, who is the Mahdi, the last of the Imams in their belief, is not absent 
from sight. In fact, he is present in every time and place. The Shi7 scholar, Fadil 
al-Maliki states: 


te SM aes SL gan a al OF Sey ale edly Ul Sl ple idl part! lia 
IS shall aadb 4559 ee ana s AUI ol pho ple Lal 5 pi OF Gabe cps oll ope SRY ess 
Stel pL chy pad eral lia  UGS aalis AUN hel sy EU pall a aio eal, Ob liag 
eU shy creed LU Vi pas claw LLS gl pel cs JE ad Aie EUIS p (5 SU al id ale abil pL 
AWN eS ple ui ac I an (ree LDL ous, Geeks UU s age alll eua cage 

TEUER ES 


It is possible for some of the abdal (saints of Allah), ultra-monotheists 
(al-awhadiyyin), and noble peoples of whom are deserving of obtaining 
a meeting with the Imam sc to meet him and see his blessed outward 
appearance. This is an extensive chapter; al-Mirza al-Nüri 5: composed 
an entire book on this; those who saw al-Imam al-Mahdi sé in the 
Major Occultation. Similarly, al-Sayyid al-Bahrani composed a book called 
Tabsirat al-Walt fi man Rad al-Q@’im al-Mahdi sss, There is (also) an appendix 
to al-‘Allamah al-Majlis's 5 Bihar al-Anwar concerning those that met 


with the Imam sis during the Major Occultation? 


The issue of the Mahdi meeting with his fellow Shrah is mutawatir; there is no 
dispute between them, even in the time of the Major Occultation! So why did 
they not draw their rulings and ahadith from him when they were safe from 
the risk of forgery and distortion? Is the meeting of the absent (Imam) with his 
believers and disciples just a greeting, or is to communicate beneficial things to 
them and teach them their religion? 


Therefore, what the scholars of the Shrah claim when they are late in every 
(religious) science is untrue. May Allah have mercy on Ibn Taymiyyah when he 
said: "Neither a believer of this awaited (Imam) nor his rejector benefitted from 


him”? 


1 Fadil al-Maliki: al-Ghaybah al-Sughrā wa al-Sufarà' al-Arba‘ah, p. 14-15. 
2 Ibn Taymiyyah: Minhaj al-Sunnah, p. 133. 
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This is the truth that no one, who promotes this self-admitted excuse, wants to 
admit. Based on this, it becomes known that there is no credibility to this excuse. 
This is because their claim of total and complete occultation is unconfirmed. If 
what they claim of these meetings is confirmed, then it is actually one of the 
greatest criticisms against the infallible and absent (Imam); he does not even take 
advantage of his meeting with his loved ones to do (or say) what is beneficial for 
their Din, even before their dunya. In reality, they are claims, the truth of which 
its claimants can never verify. These peoples’ clinging to illusions, secretive 
meetings, or dreams is one of the greatest ways to deviate from the straight path. 
Ibn Taymiyyah states: 


The person of the time (i.e. the awaited Imam) whom they call toward, it is 
impossible for people to know who he actually is, what he commands and 
prohibits people to do, and what he informs them of. If a person’s felicity 
and success (i.e. in the Hereafter) depends on obeying this Imam, whose 
commands and prohibitions is unknown, it becomes impossible for anyone 
to attain success, felicity, and obedience to Allah. This is one of the greatest 
forms of burdening someone with that which they cannot bear (taklif ma 
là utaq). (At the same time,) they are one of the greatest/most frequent of 


people (i.e. the ShTah) to refer to him. 


Among those who have admitted to the antecedence of the Ahl al-Sunnah and the 
late-coming of the Shrah in this particular chapter is the introduction submitted 
by the University of al-Imam al-Sadiq to the work Dirasat ft Ilm al-Dirayah of ‘Alt 
Akbar Ghaffari. It states therein: 


BON ball lia jue JB Lane hia 3 dag slat 3 5,5 al BI lly godly Ball o) 
e oY Gee oe e£ JI 
The accuracy, depth, and deep-rootedness that stand out in the writings of 


the ShTah in this field have characterized this science much, despite the 
antecedence of others.” 


1 Ibid, 1:88. 
2 Introduction to Dirasat fi Ilm al-Dirayah of ‘Alt Akbar Ghaffari, p. 4. This work is a summary of Miqbās 


al-Hidayah of ‘Abd Allah al-Mamaqani. 
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Another person to point out the late-coming of the Shr‘ah in this field is al-Karaki 
(d. 1076 A.H). He states: 


peeled eine OY illi le iua oye X JI L8 SJ dey PLASM JI eus MI ei ol, 
glag bey Sl pent SI s aal UIE ( 2) (ul ge Leo yyy ghill n Lee WE GL 
ALE ge o uad of UU pace a oll gel s « 


And the division of ahadith into the four distinct aforementioned divisions 
in al-Dirayah is from the inventions of the ‘Ammah (i.e. the Sunnis). This 
is because most of their ahadith are reports mentioned from the Prophet 
Asses that are bereft of what necessitates certain knowledge. Therefore, 
they were forced into the aforementioned division and whatever is related 
to it. According to them, it became common practice for this purpose and 


others.! 
Al-Karaki states: 


Osy Lill Gy a) Latolis ee Aaa Ug! err tard pad Ll a IE dole GS eJ 
Lag arene, Mee Lad ean s ele ole MI pies ella Cic JU obit spw Ce lp dedi 
SU ag tI eee ope x E (à CE gs al y ASS col JE ad ib Sls! LIL WS aua 
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The Imamiyyah did not have a work in ‘lm al-Dirayah because they did 
not have a need for it, and because the major objectives behind it were 
contrary to the path of the early scholars. Acting on them would bring 
about a negative opinion of the pious predecessors, non-reliance on them, 
and their being considered mistaken in what they viewed as authentic. 
This is similar to dirt thrown into clean water, causing it to become muddy. 
The first person to write in al-Dirayah from our companions was al-Shahid 
al-Thani. He summarized, and thereafter commented on Dirayat Ibn al- 
Salah al-Shafi't fi Risalatihi.? 


1 Husayn ibn Shihab al-Din al-Karki al-‘Amili: Hidayat al-Abrar, p. 178. 
2 Ibid, p. 104. 
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This work is nothing but a summary of Ibn al-Salah’s (d. 643 A.H) work. It is not 
a separate treatise specific to the school (of the Shi'ah)! The opinion of al-Hasan 
ibn Zayn al-Din is important in this regard. In his discussion on concept of idtirab 
(irreconcilably discrepant hadith), he states: 


dolor tity ey leds prey les SHB ght | Leslee pg s de [ES Lao] epo Sete ces Lib 
esas ea, Le gM vans BELEN oa Lye Seedy pa ST Sg [EI] Gal oe 
o£ Ax addy 46 by dey Saal Mae Obs] Of Li Vy ua ll vare le oS Ls hs 
CSL oed Lee Coad ly aiig ae by be CML prod! OL) ye Les! JG, als 

pla Dl dees hae Ge te Godel fb 4 Orbe ME ols] ege Gl 


Itis from their inferences (i.e. the Sunnis), the meanings of which occurred 
in their hadith. And so they mentioned it in the manner it occurred. A 
group of our companions (i.e. the Shi'ah) followed in their tracks and 
extracted from our reports a number of technical terms that resembled 
their technical terms. Many of the terms remained purely hypothetical. 
It is obvious that establishing a technical term for a meaning after its 
occurrence and verification is less susceptible to error and strain than 
establishing a meaning for a technical term after its occurrence and 
verification. And the fact that analyzing that which is unreal and following 
them (i.e. the Sunnis) in establishing a technical term for it is useless, far 


from consideration, and a cause for ambiguity. 


So, the Shrah have admitted to following the Ahl al-Sunnah in this science, 
and that they took sciences for themselves which were not theirs. In fact, as 
al-Hasan Zayn al-Din described them: "A group of our companions (the Shrah) 
followed in their tracks and extracted from our reports a number of technical 
terms that resembled their technical terms. Many of the terms remained purely 
hypothetical.” For this reason, we find that many technical terms in al-Dirayah 
of the Shrah have no existence in reality. The best example of this is what has 
already been mentioned, and what I have mentioned in the chapter of Tadlis. 


1 Hasan Sahib al-Ma'alim: Muntaqà al-Jamman, 1/10. 
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Of those that admitted to this fact is al-Istarabadi (d. 1033 A.H). In commenting 
on the words of al-Hasan ibn Zayn al-Din, he states: 


co Ma Ob yey for lia oye iw PLS I sl Jl ge SEI! tol JE sl ti OF Gel 
GSU) jb! we Les Qube (3 oo päis OE RS YI Ub Sle ol 


The truth is that dividing the solitary report which is free from 
circumstantial evidences into four categories is of this kind and, upon 
careful consideration, it is heedless to the fact that the meanings of those 


technical terms are not to be found in the ahadith of our works." 


Al-Bahrani (1186 AH) considered that the division of reports has no existence 
in the works of the Shrah, and that accepting such a division and applying it 
to their works stems from obstinacy and deviance. In criticizing the previously 
mentioned text of al-Hasan ibn Zayn al-Din, he states: 


Meg sl ce US eb SI oil be ope SIE eI tery lla Goll go: GLE l3] cal, 
ested) ud s LEY iS Her Gol by ery he A J] pl Gls eu 
syle IL Jy eis Y 


And if you ponder with the eyes of truth and conviction, you will find the 
aforementioned division is of this type, and the likes of it which we have 
completed in twelve parts in Kitab al-Masaá'il. A mere indication is enough 
(to understand) for the fair-minded student who seeks the truth and, 
even if expressed in a thousand (different) ways, the despotic, obstinate 


individual will not benefit.” 


And like this, their scholars acknowledge that they drew these sciences from the 
Ahl al-Sunnah wa al-Jama'ah, and that they took from them a science that does 
not conform to their ahadith, all of which put them in difficulty and hardship 


in their application thereof. In fact, it went further than that when some of the 


1 Nar al-Din al-‘Amili: al-Fawa’id al-Makkiyyah wa bi Hamishihi al-Shawahid al-Madaniyyah, p. 126. 
2 Al-Bahrant: al-Had@’iq al-Nazirah, 1:24. 
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proponents of the Akhbari methodology prohibited this field for the Imamiyyah 
since it was taken from the Ahl al-Sunnah, and that the truth and salvation is to 
be considered in opposing the Ahl al-Sunnah wa al-Jama‘ah. Al-Hurr al-'Amili (d. 
1104 A.H) states: 


ly er) Cae I s [ESI fal] dell) ii a Sols [Eel YI ote Lats] en iz, Je D] 
Qm eJ DIS ope gis GS s eU ale pa LS eges a3 b ga p eo acad y lati alee’ 
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The method of the early scholars is different to the method of the ‘Ammah 
(the Ahl al-Sunnah). The new convention is in accordance to the belief and 
technical terms of the ‘Ammah. In fact, they are taken from their works, 
as is clear after studying, and as understood from the words of Hasan and 
others. The Imams #1 have ordered us to stay away from the method of 
the 'Ammah.' Some evidence for this and other issues has been provided in 


the issue of giving preference between two conflicting ahadith.’ 


When did the Imamiyyah write about the science of Mustalah? 


Imami scholars differed in answering this question; some of them were realistic 


and fair, and some of them were controlled by the propaganda complex of the 


1 Do not be surprised by the reasoning of al-Hurr al-’Amili that one of the evidences of the division of 
hadith into sahih and dafis that it is from the division Ahl al-Sunnah scholars’. The issue of opposing 
the Ahl al-Sunnah, whom they call the ‘Ammah is one of the greatest doctrines of al-Wala’ wa al- 
Bara’ (loyalty and disavowal) according to the Twelver Shrah. Just as the Messenger of Allah iiie 
commanded us to oppose the polytheists in many ahadith, such as, when he iX, as reported 
by al-Bukhari, said: “Oppose the polytheists" (Bab Taqlim al-Azafir). Similar, the Shr'ah; among their 
universal objective in both their usül and furü' is their opposition to the Ahl al-Sunnah. The words of 
their scholars have been massively transmitted (i.e. it is mutawatir) in this regard. After recounting 
several narrations commanding opposing the Ahl al-Sunnah, Khomeini states: "In any case, there 
is no problem that opposing the ‘Ammah is one of the ways of giving preference (to an opinion) in 
the chapter of (how to deal with) contradictions" (p. 83). Therefore, the words of al-'Amili do not go 
beyond the legal theory of the school—which is supported by narrations. 

2 Al-Hurr al-‘Amili: Wasa’il al-Shi'ah, 30/249. 


106 


Shit school—in that they were at forefront in everything—to such an extent that 
people were included among the Imami Shi'ah who were not even from them. 
All so that he (i.e. the proponent of this view) can tell people that we (i.e. the 
Shi'ah) have a head start in everything. This inferiority complex has continued to 


control the minds and opinions of many of their scholars. 


I will answer this question by first mentioning their views in chronological order 


and commenting on each of them accordingly. 


The first opinion 


The first to write on this subject from the scholars of the Shrah is al-Imam Abū 
‘Abd Allah al-Hakim al-Naysabüri (d. 405 AH), the author of al-Mustadrak %25. Of 


those who held this view is Hasan al-Sadr when he stated: 


AW he i à cred ye D. By roll pl MT UI] ang y aae S12 ele ea G iail e 
eredi e gle Has claw LLS ab Lo Lese Sy glo e SU 


The Shrah came first in establishing Tlm al-Dirayah and its division into 
its well-known divisions. The first to undertake this was Abū ‘Abd Allah 
al-Hakim al-Naysabüri ... He authored a work therein and called it Ma'rifat 


‘Ulam al-Hadith.! 


The reason for Hasan al-Sadr's claims goes back to what was said in the biography 
of al-Imam al-Hakim á when some scholars of the Ahl al-Sunnah attributed 
him to the Shrah; in fact, to the Rawafid. Commenting (on the biography), al-Sadr 
states: 


Jil y ias gy dood els CLO uibs JE ai i ols iI Usb ELI y+ esti 
U JU. JU al pale cul ge Bled a Sb g ail Som fats ue bdii Si 3 a 


OS alb oyl JU od Qa) JU ene rail) Code A JUS SLI se Gobeil pelo 
à gles oye Ue OLS g BEI tel Bl gles OUS y Gh LI 3 Rt eaa td SI 


1 Hasan al-Sadr: al-Shi'ah wa Funan al-Islam, p. 55 (abbreviated). 
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Al-Hakim is from the Shr ah, as agreed upon by both sects. Al-Sam‘ant in al- 
Ansab, as well as Ahmad ibn Taymiyyah and al-Hafiz al-Dhahabt in Tadhikirat 
al-Huffaz have documented his Shiism. In fact, al-Dhahabi in Tadhikirat 
al-Huffaz (narrates) from Ibn Tahir that he said: “I asked Abū Ismail al- 
Ansari about al-Hakim and he said: ‘Reliable in hadith. A repulsive Rafidi’ 
Al-Dhahabi said: ‘Then Ibn Tahir said: ‘Inside, al-Hakim was a fanatical 
Shi. He used to outwardly express Sunnism regarding issues of taqdim (i.e. 
preferring ‘All over the other Khulafa’) and the khilafah. He openly and 


unapologetically held distorted views about Mu'awiyah and his family, 


I (i.e. Hasan al-Sadr) say: Our companions (i.e. the Shrah) have documented 
the fact that he is a Shit. For example, Muhammad ibn al-Hasan al-Hurr 
at the end of al-Wasaá'il. He reported from Ibn Shahr Ashüb in Ma'álim al- 
‘Ulama@’ under the chapter of agnomens (bab al-kuna) that he regarded him 
among the authors of the Shrah, and that he has al-Amali and a work on 


the virtutes of al-Rida.! 


There are a number of observations to the words of Hasan al-Sadr. Firstly, his 
statement "al-Hakim is from the Shrah, as agreed upon by both sect” requires 
some explanation. First of all, if, by this statement, he meant that al-Hakim was 
an Imami that believed in Twelve "infallible" Imams, then he is mistaken. In fact, 
none ofthe scholars have said that al-Hakim was a Twelver. Secondly, if he meant 
that al-Hakim sided with ‘Ali, then yes. Many scholars have said this. However, 
his claim that this is agreed-upon by both the Sunnis and Shrah requires proof. 
The correct and appraised answer to this issue is that he was not a Shri, let alone 


a Rafidi, as will come later. 


The second observation to al-Sadr statements is his (attempted) inference from 


al-Dhahabr's statement: 
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In fact, al-Dhahabi in Tadhikirat al-Huffaz (narrates) from Ibn Tahir that he 
said: “I asked Abū Ismail al-Ansari about al-Hakim and he said: ‘Reliable in 
hadith. A repulsive Rafidi’ Al-Dhahabi said: ‘Then Ibn Tahir said: ‘Inside, 
al-Hakim was a fanatical Shri. He used to outwardly express Sunnism 
regarding issues of taqdim (i.e. not preferring ‘Ali over the other caliphs) 
and khilafah. He openly and unapologetically held distorted views about 
Mu'awiyah and his family: 


Firstly, Hasan al-Sadr did not assume a true academic and trustworthy role when 
he omitted al-Dhahabr's commentary on Ibn Tahir. After quoting Ibn Tahir, al- 
Dhahabt ái immediately states: 


ae ch dtl 58 ue oS 
Never. He was not a Rafidi; rather, he was a Shri. 
In Mizan al-I tidal, he states: 
Lë edb pal» del b GLa YI Cow all 


Allah loves fairness; the man was not a Rafidi. Rather, he was only a Shi1^ 


Secondly, adding al-Hakim among the authors of the Shi'ah merely based on 
Ibn Tahir’s statement that al-Hakim was a 'Rafidr is far from accurate academic 
research. This is because it has not been established that al-Hakim ever said 
anything disparaging about Abū Bakr, ‘Umar, and ‘Uthman. Where is the proof 
that he is a Rafidi? 


Thirdly, adding al-Hakim among the authors of the Shrah on account of some 
Sunnis saying that he has Shiri tendencies is incorrect. As it appears, the reason 
for describing al-Hakim as a ShiT is on account of him authenticating a number 
of weak ahadith on the virtues of ‘Alī ibn Abr Talib zs, 


1 Al-Dhahabi: Siyar Alam al-Nubala’, 17/174. 
2 Al-Dhahabi: Mīzān al-I'tidal, 3/608. 
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Describing a scholar as a Shit simply on account of his authenticating ahadith 
on virtues of ‘Alī is an incorrect description. Al-Hakim reached his conclusions 
based on his independent reasoning. It is irrational to say that someone who 
authenticates a da'if hadith on (the subject of) virtues is a ShiT. As is irrational to 
say that someone who grades the same hadith daf a Nasibi. 

Fourthly, Hasan al-Sadr’s clinging to the word 'ShiT in order to drag al-Hakim 
into the group of Shit authors is also rejected. The Shi scholar, al-Tustari (d. 
1401 A.H) explains a reality—often hidden by the scholars of the Shi'ah from the 
ordinary non-scholar Shiah. That is, if they wanted to include someone who 
has been attributed to the Shi'ah among the group of the Imamiyyah in order to 
increase their numbers, many of their scholars would infer to the term "Shr1" 
that is given to one of the scholars or one ofthe narrators. In his discussion about 
one of the narrators, al-Nüri al-Tabarsi states: 


2 JE ge gill pte LEY sl lY ys wel pt GU etl SY Lal ye ey OK OT jle 
aale] yd gle Vio lia D So SU LSI op OVI 


It is possible that he reverted from the ‘Ammiyyah (i.e. the Ahl al-Sunnah) 
to Shrism—which is a more general term than the Imamiyyah (i.e. Twelver 
Shi'ism)—and which is implied nowadays from the term Shrah. Therefore, 


this is not indicative of his goodness and his status as an Imami.' 


Muhammad al-Tustari explains the meaning of "Shi1" according to the Ahl al- 
Sunnah wa al-Jama'ah saying: 


qne dE al ctl SS Gol JEU s Lab oye eel et of ant ON [JI fal] all Js o] 
Jl 


plans) oill pal Lely ald le g par ye ail al Ll sy ll Sb E d i Ad UG 
Qi Sed Caso gd de g tat ad sles B o cul O ge etl Y Gand sd JE jS Ge 
PES cE Cds qa pl leery Syl obio ym cp che cy edly pel aly sy ive 

pei ase Lead JUJI Gantt passes onl] 


1 Al-Nüri al-Tabarsi: Khatimat al-Mustadrak, 1/119. 
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The statement of the ‘Ammah (Ahl al-Sunnah): "So and so is a Shi, or 
practices Shrism” is more general than the (term) Imamiyyah and this is 


but synonymous to the Rafidi or the extreme Shri (al-Shi7 al-ghali). 


Al-Dhahabi states about Ibn al-Bayyi' al-Hakim al-Naysabirt: “As for his 
deviation from the opponents of ‘Alt, it is apparent. And as for the matter 
of the Shaykhayn, either way, he respects them. Therefore, he is a Shri, 
not a Rāfidī. Ibn Qutaybah in al-Maüarif has a title "The Shrah" and counts 
among them Tawüs, al-Hakam ibn ‘Utaybah, Ibrahim al-Nakha', al-Hasan 
ibn Salih ibn Hayy, Sufyan al-Thawri, and a number of others. He clarifies 


that they are not Imamis... 
In fact, the extreme Shi is also, according to them, more general... 


Al-Dhahabi states in al-Mizan under the section of Aban ibn Taghlib: "The 
extreme ShiT in the time of the predecessors and their ‘urf (i.e. customary 
usage of the term) referred to anyone who spoke (negatively) and cursed 
‘Uthman, al-Zubayr, Talhah, Mu'awiyah, and a group of those who fought 
with ‘Ali. The extreme (Shi7) in our time and customary usage is he who 
makes takfir (excommunicates) these noble personalities and also disavows 
the Shaykhayn.” 


According to them, they also have another meaning for (the word) Shiv; 


and that is he is an ‘Abbasi.' 


It is clear now that the scholars’ statements about al-Imam al-Hakim do not 
include him among the Imamiyyah, as Hasan al-Sadr attempted to do. 


Fifthly, we will now challenge Hasan al-Sadr regarding the Shrism of al-Hakim 
and whether he was a Shri. 


1 Al-Tustari: Qamis al-Rijal, 1/22 (introduction of chapter five). 
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Hasan al-Sadr confirmed that the first work of the Shrah in Mustalah al-Hadith 
is the work of al-Imam al-Hakim Ma'rifat 'Ulüm al-Hadith. A question arises here: 
How can al-Hakim be a Shr1 when he himself stated in this work: “Mentioning the 
seventh type of knowing the types of hadith. The seventh type of this science is 
knowing the Sahabah according to their ranks. The first of them are the people 
who became Muslim in Makkah, like Abū Bakr, ‘Umar, Uthman, ‘Alt, and others 
#2457"! This is clear documentation from him in the work itself which Hasan 
al-Sadr infers. He arranged the Sahabah according to their respective ranks as 
follows: Abū Bakr, ‘Umar, 'Uthman, and ‘Ali. Can the person who arranged them 


in this manner be regarded as a Shi, let alone an Imami? 


The person who prefers 'Uthman over ‘Alt is not regarded as a Shit. In fact, after 
mentioning them, he says Radi Allah 'anhum (may Allah be pleased with them). 
Neither the Shrah nor Hasan al-Sadr will be pleased with this. In fact, more 
than that. After establishing al-Imam al-Hakim's arrangement of the Sahabah 
according to that of the Ahl al-Sunnah, and his being pleased with ‘Uthman 
zeis, I will mention this text so that we can understand the reality of al-Hakim's 


Shrism. Imam al-Dhahabi states: 


uro e nes S ol ue o oai bey BSL JM A cos o JB ES ne cos yd ol cars 
Ule JE osi y Ute (3 OAS TS Ga 


Ibn Shawdab narrated from Layth: “I met the first Shrah in Küfah; they 
would not prefer anyone over Abii Bakr and ‘Umar. They would simply 


speak about ‘Uthman and those that fought ‘Al’ 


Let us apply this text to al-Imam al-Hakim. We find him arranging the Sahabah as 
the Sunnis do. As mentioned, he (also) documented his pleasure with ‘Uthman. 
Therefore, there remains nothing for us from the description of ShTism except 
Layth's statement “and those that fought 'Ali" Thus, whoever falls into (the 
category of) fighting 'Ali is considered to be of the Shrah. Did this happen to al- 


1 Al-Hakim: Marrifat ‘Ulam al-Hadith, 1/43. 
2 Al-Dhahabi: Tarikh al-Islam, 3/:88. 
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Imam al-Hakim such that we regard him as a Shi1? The answer: The most famous 
of those who fought ‘Alt are al-Zubayr ibn al-‘Awwam and Talhah ibn ‘Ubayd 
Allah #5. And of the most famous enemies of the Imami Shr ah is al-Mughirah 
ibn Shu bah as well. Let us see how al-Imam al-Hakim dealt with them. He states: 
“Mentioning the virtues of the Messenger’s disciples and his cousin al-Zubayr ibn 
al-‘Awwam ibn Khuwaylid ibn Asad ibn ‘Abd al-'Uzza ibn Qusayy.”? 


And he states: "Mentioning the virtues of Talhah ibn 'Ubayd Allah al-Taymi—may 
Allah be pleased with him.” 


And he states: "Mentioning the virtues of al-Mughirah ibn Shu'bah—may Allah 
be pleased with him"? 


What kind of Shri is this who dedicates chapters to the virtues of these people? 
He was pleased with many of the Sahabah whom the Shrah are not pleased with 
such as 'A'ishah zai, When mentioning the female Companions, he describes her 
as: "The first of them (i.e. female Companions) we will begin with is al-Siddiqah 
bint al-Siddiq, ‘A'ishah bint Abi Bakr, may Allah be pleased with both of them.” 


Regarding Abu Hurayrah, he states: "I am confused with commencing on the 
virtues of Abū Hurayrah zás because of his memorizing the hadith of al-Mustafa 
isase, and the testimony of the Sahabah and Tabi'‘n in his favour in that regard. 
Every person who seeks to memorize hadith from the advent of Islam until our 
time are among his followers and supporters. He is but their first and most 
deserving of the word hifz (i.e. to memorize the hadith of the Prophet scsikaij\e) "> 


His praise for the great Sunni Imams, like Ibn Khuzaymah, appear a lot in his 


book. In fact, the sources of al-Hakim’s work are all the (same) sources of the 


1 Al-Hakim: al-Mustadrak, 5/39. 
2 Ibid, 5:51. 

3 Ibid, 5:156. 

4 Ibid, 5:428. 

5 Ibid, 5/245. 
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Sunnis, whether they are the asanid or actual wordings (of the hadith), they are 
different to the Shiah’s wordings. Similarly, the authoritativeness of the work is 
contrary to what Hasan al-Sadr wanted it to pass as; al-Hakim 52:5 did not adhere 
to the statements of the infallible Imams, as Hasan al-Sadr believes. Therefore, he 


is from the honourable and greats of the Ahl al-Sunnah. 


There remains nothing for us of the Shi'ism of al-Imam al-Hakim except for his 
stance regarding Mu'awiyah ibn Abi Sufyan “cil. Here, it is necessary to pose 
a question: Has it been proven that al-Imam al-Hakim criticized Mu'awiyah? 
The answer is no. In fact, al-Hakim mentioned a number of asanid that include 


Mu'awiyah x«i, as it comes in the Mustadrak: 


Corea JU glue oy pn US Ola LS edes] US Luar ga op pty US Dal alam cy le > 
uro Uis ol cy als ge atl ye Stow jo Bint gel s lene ogla Game cry 
Led Kee tod lly Y Uh i ULB ied Y UU ply ale Ul che al eas OF ace AUI 

ahei gill ba 3 ea ol Uly ob) dae SL po an Sed 


BI bg cle Se als ype bt le Eee Hate lia Set JG 
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‘Ali ibn Hamshad narrated to me - Bishr ibn Misa narrated to us - al- 
Humaydi narrated to us - Sufyan narrated to us - 'Amr ibn Dinar narrated 
to us (and) said: “I heard Wahb ibn Munabbih in his house in San'à'-and he 
fed me khazirah! in his house—narrating from his brother, from Mu'awiyah 
ibn Abr Sufyan zx that the Messenger of Allah ix said: ‘Do not be 
importunate? in asking. By Allah, if one of you asks me for something and I 


give it to him unwillingly, there is no blessing in what I give him’ 


1 Ibn al-Athir (d. 606 A.H) states in al-Nihayah fi Gharib al-Hadith: “(Khazar) ... al-khazirah: Meat that is 
cut into small pieces and a lot of water is poured over it. When it gets well done, flour is sprinkled over 
it. If there is no meat in it, it is ‘asidah. It is said that it is mixed with flour and cream. It is also said that 
when it is from flour then it is harirah, and when it is from bran then it is khazirah.” (2/72) 

2 Ibn al-Athir states in al-Nihayah ft Gharib al-Hadith: “(Lahf) ... alhafa f al-mas alah ulhifu ilhafan - when 
a person persists therein and perseveres.” (4/455) Ibn Manzür states in Lisan al-‘Arab: "(Lahf) ... Wa 
alhafa al-masa'il alahha.” (9/314) 
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Al-Hakim says: This hadith is sahih according to the condition of the 
Shaykhayn (i.e. al-Bukhari and Muslim) and they did not include it (in their 


collections) with this thread of the conversation. 


Al-Dhahabr's commentary in al-Talkhis: On the condition of al-Bukhari and 


Muslim. 


If al al-Hakim had a negative opinion or criticism against Mu'awiyah he would 
not have included his ahadith that he regarded as sahth. 


The judgement of al-Hakim on any of the Sahabah is to be in the positive and not 
in the negative. Accordingly, if his tongue and pen abstained from Mu'awiyah 
«iss, then the original and actual presumption is soundness (of opinion regarding 
Mu ‘awiyah zzii). If, on the other hand, a positive statement appeared from him 
such that he spoke or wrote something about Mu'awiyah <<, then we are to 
judge him accordingly (i.e. based on his statement). 


How so, when he included the ahadith of Mu'awiyah and judged their asanid to 
be authentic and sound. If there was something in his heart, he would have said 


or implied it. 


Also, if Hasan al-Sadr regards al-Imam al-Hakim 4; as a Shri, why did the 
scholars of the Imamiyyah not mention him in their difference of opinion 
regarding the division of hadith into sahih, hasan, muwaththaq, and da'if? 


The Shri dispute is confined to Ibn Tawis and his student Ibn al-Mutahhar al- 
Hillt. Al-Hakim was not mentioned, despite the fact that he classified hadith in 
sections before Allah created Ibn Tawüs and his student. 


Sixthly, the definitions and divisions mentioned by al-Imam al-Hakim do not 
correspond with the doctrine of the Imami Shrah; the Shrah do not infer the 


1 Al-Hakim: al-Mustadrak, 2/325. 
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statements of al-Imam al-Hakim in any chapters of hadith because he contradicts 
them altogether. 


Seventhly, the most important thing we respond with to the claim of Hasan 
al-Sadr are the statements of the Shrah scholars themselves about al-Imam al- 
Hakim. Not one of the scholars of the Shrah stated, according to my findings, that 
al-Imam al-Hakim is a Twelver Shit. In fact, commenting on Hasan al-Sadr’s view, 
the Shri scholar Abū al-Fadl Hafizyan al-Babilt states: 


Uy 3 4512 X43 S le Gare nb gard ad Scape Sled soil of J LEY aes 


It should be noted that al-Hakim al-Naysabir'’s affiliation to the Shit 


school of thought is not agreed upon and there are doubts about it.' 


And what confirms the invalidity of what Hasan al-Sadr believed is the statement 
of ‘Ali al-Milani about al-Hakim: 


pte dle eerie ste ces eio el o Sell fal lS ge ya 


He is from the seniors of the Ahl al-Sunnah, in fact, their masters. And (he 


is) from their foremost scholars, in fact, their sultans.’ 
Ja'far al-Subhani states: 
4$ oeil gall Jl 4$ ye ead slated lia ue iail ose all a ede UJ eves Y 


It is incorrect for us to regard him from those of the Shrah who authored 


works in this category, let alone him being the first one? 


Aqà Buzurg al-Tahrani states: 


1 Abi al-Fadl Hafizyan al-Babili: Rasa il ft Dirayat al-Hadith, 1714. 
2 ‘Alt al-Milani: Nafahat al-Azhar, 14/160. 
3 Al-Subhani: Usül al-Hadith wa Ahkamuhu, p. 11. 
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A definitive opinion of his Shrism has been reported from Ibn Taymiyyah 
as well. However, a number of notable scholars conceived the fact that 
these individuals’ accusations of Shrism against him was merely intended 
to invalidate the Shrahs ability to use as proof whatever he mentioned 
in his Mustadrak, and other works regarding such things that would harm 


their doctrines. This is not farfetched, so consider it.’ 
The contemporary Shr' scholar Husayn al-Ma'tüq states: 


By rol OV Ta S ere eae s Lia: SELEY en uen dm (ule 23 JE IS y etl aei y 
eel LS oes eee s JE fal ye el SLI Ue e 


There is no doubt about the invalidity and inauthenticity of the 
accusation of his Shrism, and similarly, being a Rafidi—according to their 
interpretation. Firstly, because it is known from al-Hakim's condition that 
he was from the Ahl al-Sunnah and their notable scholars. In fact, he is of 


their senior Imams.? 
Thamir Hashim Habib al-‘Amidi: 


PECES [elas BSI soc Coots ed 3] Sall p deel ces 4d pile aa e Sto c 
! a> de Liss pecs Js] Nl os 48 E ! 
geo sse I pe aS as lb OUS Ols gets pall ad 


Al-Hakim himself is in conflict between the Shi'ah and the ‘Ammah (i.e. 
the Sunnis). This is because his affiliation to one of the two groups has 
not been definitively established, despite much of what has been said 


concerning him.? 


1 Aqà Buzurg al-Tahrani: al-Dharrah, 2/199. 
2 Husayn al-Ma'tüq: al-Insaf ft al-Masa'il al-Khilaf, 1/44. 
3 In his published research entitled “Tarikh al-Hadith wa 'Ulümuhu" in Majallat Turathina, 47/248. 
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Did Thamir Hashim not bother to look at the remaining works of al-Hakim so 
that he could know the truth that he does not want to speak out about? It may 
be difficult for him seeing that al-Hakim is from the most notable and greatest 
scholars of the Ahl al-Sunnah. These are the statements of the Shi'ah scholars 
about al-Hakim, our Imam. It is worth noting that the Shri scholar ‘Alt al-Namazi 
al-Shahridi stated in his biography of al-Hakim: "They (i.e. the Shrah) did not 
mention him.” In other words, there is no mention of him in the encyclopedias 
of Shit narrator evaluation, such as Tanqih al-Maqdl of al-Mamaqani, Mu‘jam 
al-Khü't, and Jami‘ al-Ruwat of al-Ardabili, all of which are considered the most 
comprehensive encyclopedias in Shrah narrator evaluation. All of this further 
proves that al-Hakim X425 is free from Shrism. 

The third observation to Hasan al-Sadr's statements has to do with the error he 
committed in his biography of al-Imam al-Hakim. He stated: 


Our companions (i.e. the Shah) have documented the fact that he is a Shi1. 
For example, Muhammad ibn al-Hasan al-Hurr at the end of al-Wasa'il. He 
reported from Ibn Shahr Ashüb in Ma'álim al-‘Ulama@’ under the chapter of 
agnomens (bab al-kund) that he regarded him among the authors of the 


Shrah, and that he has al-Amali and a work on the virtutes of (‘Ali) al-Rida. 


The first reference which documents the Shrism of al-Hakim from the ones 
mentioned by Hasan al-Sadr is Ma‘alim al-‘Ulama’. When I referred to Ma‘alim al- 
‘Ulam@ by Ibn Shahr Ashüb, I found him? saying: “Abū ‘Abd Allah al-Naysabiri, 
al-Shaykh al-Mufid (d. 413 AH). He has (written) al-Amali and Managqib al-Rida ‘alayhi 


al-salam;"4 


1 7/170. 

2 Hasan al-Sadr: al-Shi'ah wa Funün al-Islam, p. 55. 

3 After writing this chapter—which took about five months, I came across the words of Dr. ‘Umar 
al-Farmawi in his work al-Khilaf bayn al-Shi'ah wa al-Sunnah (p. 105). He preceded me in several of 
the refutations I reached, among them is regarding the error of al-Hurr al-‘Amili. Therefore, it is 
necessary to point this out since I found him refuting the opinion that al-Hakim was a Shri. He refuted 
Hasan al-Sadr excellently. May Allah reward him. 

4 P. 167. 
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Ibn Shahr’s statement “Abū ‘Abd Allah al-Naysabart, al-Shaykh al-Mufid;" the 
identification of (the epithet) al-Mufid proves the delusion and confusion of Hasan 
al-Sadr, especially when the text states “al-Shaykh al-Mufid.” This further proves 
to me the existence of a mistake in the understanding of Hasan al-Sadr. What 
further proves this is what I found in the work A yan al-Shi'ah of Muhsin al-Amin. 
Under the biography of al-Imam al-Hakim, he states: “And what is apparent from 
what he mentioned in Ma‘alim al-‘Ulama@’ is that it is somebody else. In in, it states 
“Abū ‘Abd Allah al-Naysabart al-Shaykh al-Mufid. From his works is al-Amali and 
Manaqib al-Rida Sisk” His famous nickname is ‘al-Hakim; no other nickname is 


mentioned.” 


Aqà Buzurg al-Tahrani mentions the following among the works of the Shrah: 
“Al-Ridawiyyat of al-Shaykh al-Mufid Abū Muhammad ‘Abd al-Rahman ibn Ahmad 
ibn al-Husayn al-Naysabiri al-Khuza' al-Razi al-Hafiz al-Thiqah, the student of 
the two sayyids al-Rida and al-Murtada, Shaykh al-Tà'ifah, al-Karachi, Sallar, Ibn 
al-Barraj. Muntakhab al-Din mentions him; perhaps it (i.e. Mandqib al-Rida) too is 
attributed to him." 


What is meant by 'al-Mufid' here is not Muhammad ibn Muhammad al-Nu‘man, 
the teacher of the Shrah, which al-Hilli has a biography about saying: "From 
the most honourable mashdayikh, leaders, and teachers of the Shiah. Everyone 
that succeeded him benefited from him. His virtue is more famous than can be 
described in fiqh, kalam (scholastic theology) and riwayah. The most reliable and 


knowledgeable of his time. The Imamiyyah’s rule in his time ended with him? 


1 5/328. From the contradictions of Muhsin al-Amin is that he stated in another place in A‘yan al- 
Shi'ah: “(2421) Abū ‘Abd Allah al-Naysabiii al-Shaykh al-Mufid, famously known as Ibn al-Bayyi'. His 
name is Muhammad ibn ‘Abd Allah ibn Muhammad ibn Hamawayh ibn Na'im al-Dabbi al-Tahmàni 
al-Naysabürt" (2/380). Muhsin al-Amin also stated: “(391) Abū ‘Abd Allah Muhammad ibn Hamawayh 
ibn Na'im al-Dabbi al-Tahmani al-Naysabüri, famously known as al-Hakim and Ibn al-Bayyi'" This 
proves the error of Muhsin al-Amin; at times, he shows that al-Hakim is different to al-Mufid. Other 
times, he makes them one person. 

2 Aqà Buzurg: al-Dhari'ah, 11/240. Refer to: al-Kunà wa al-Algab of ‘Abbas al-Qummi, 2/666 (no. 702). 

3 Al-Hilli: Khulasat al-Aqwal fi Marrifat al-Rijal, p. 248. 
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In fact, this is another useful point since whatever has been attributed to al- 


Hakim of being a ShiTis not true, even a slight form of ShTism is not proven úis, 


The second opinion 


The first person to write on the in-depth sciences of hadith or 'ulüm al-Dirayah 
is Sa'id ibn Hibat Allah ibn al-Hasan al-Rawandi (d. 573 AH). His work is entitled 
Risalah fi Sihhat Ahadith Ashabind. From those who held this view is the Shit scholar 


‘Abd al-‘Aziz al-Hakim. After mentioning this work, he states: 
Àj Al ee à Ulead oye A s Jal cis! JE hill ae 


Al-Qutb al-Rawandi is regarded as the first of our companions to write in 


the in-depth science of hadith.’ 


Where did the Shrah come to know that this is a work on ‘lm al-Dirayah and 


mustalah? 


It appears from the title that it does not depart from the Akhbari methodology 
which considers all (hadith) reports as sahih. If this is not the case, who of the 
Shih scholars actually transmits the technical terms of al-Dirāyah from this 
work? 


What confirms that this work does not depart from the Akhbari methodology 
(which rejects the division of hadith) is the fact that it was relied upon by the 
head of the Akhbaris in his time, the erudite scholar al-Istarabadi. He used to 
reference it in his work al-Fawaá' id al-Madaniyyah. In describing the work, he 
states: "The work which he authored in explaining the conditions of the ahadith 
of our companions and proving their authenticity.” 


1 He mentioned this in Majallat Turathina, 39/273. Hafizyan al-Babili also quoted this from him, as 
mentioned in Rasa'il fi Dirayat al-Hadith, 1/14. 


2 Al-Istarabadi: al-Fawa’id al-Madaniyyah, p. 381. 
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Therefore, the work is, as documented by al-Istarabadi, an explanation on 
the authenticity of ahadith. It is the methodology of the Akhbari school which 
opposes the division of ahadith. With this, it becomes clear that what ‘Abd al- 
‘Aziz al-Tabtaba' believed is far from the truth; there is no correlation with this 


work and the in-depth sciences of hadith and its definitions. 


The third opinion 


What Hasan al-Sadr mentioned in his statement: 


Xe JUS Rn JE e aded ele ei ope iolar Cytol Alo ple d pS Ul ce glia es 
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A number of scholars of the Shrah in the science of hadith authored works 
after Abū ‘Abd Allah al-Hakim in Tlm al-Dirayah, such as al-Sayyid Jamal 
al-Din Ahmad ibn Tawüs Abi al-Fadayil. He is the originator of the new 
technical terms of the Imamiyyah in their division of hadith into four 


categories: sahih, hasan, muwaththaq, and da'if. He died in the year! 673 A.H.? 


Based on this statement, chronologically, Ibn Tawis is third. If we asked those 
who held this opinion: What the name of Ibn Tawüs's work is that you claim is 
about Tlm al-Dirayah? Their answer would be: Hall al-Ishkal ft Ma'rifat al-Rijal. 


The book is missing. Nothing of it reached us except for what Hasan ibn Zayn 
al-Din al-Shahid al-Thàni found; he summarized it in what is known as al-Tahrir 


al-Tawisi. The editor of al-Tahrir writes in his introduction to the work: 


1 What is strange is the fact that the editor of the work mentioned on the cover that the death date 
of Ibn Tàwüs is 664 A/H. And in the introduction to the work he mentions that he died in the year 
673 AH. 

2 Hasan al-Sadr: al-Shi'ah wa Funün al-Islam, p. 56. Muhsin al-Amin also held this view in A‘yan al-Shi'ah, 
1/149. 
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This work reached al-Shaykh Hasan, the author of al-Ma‘alim and he found 
it completely damaged. He removed from it what al-Sayyid edited from 
the book Ikhtiyár al-Kashshi and added additional information to the text 


alongside a brilliant supercommentary that he named al-Tahrir al-Táwüsi.: 


Therefore, this book is nothing but explanatory remarks on al-Kashshi's work on 


narrator evaluation. Where is Rijal al-Kashshi in terms of the sciences of mustalah? 


I perused this work and found Ibn Tawis saying in it: "I have decided to collect 
in this work of mine the names of authors and others about whom praiseworthy 
or negative things have been said and has been harmed by other (statements in 
other works)?" And he states: "After completing the names, I began, in a similar 
manner, verifying the agnomens (kuna) and other titles (of narrators)?” And he 
stated: "Thereafter, the intention is to scrutinize the asanid that are related to 
narrators who have been praised and criticized, according to what has been 
concluded by me. I do not know anyone that has preceded me in this regard 
throughout the ages.” 


Ibn Tawüs mentions these texts in the beginning of his work.’ In reality, the 
subject-matter of this work is to be regarded as part of the works of narrator 
evaluation—works that examine the conditions of narrators. This is clear from its 
title: Hall al-Ishkal ft Ma'rifat al-Rijal. The attempt by some researchers to add this 
work among the (other) works of Mustalah al-Hadith is nothing but an attempt 
to gain, as much as possible, antecedence in writing (in this field) to the Ahl al- 


Sunnah. As we have mentioned this work has no correlation to Mustalah al-Hadith. 


1 The editor of the work, Muhammad Hasan Tarhini said this in the introduction, p. 7. 


2 Al-Shahid al-Thani: al-Tahrir al-Tawasi, p. 24-25 (a summary of a Ibn Tàwüs's lengthy statements). 
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Based on this, the Shrah do not have anyone that wrote on the sciences of mustalah 
until the time of al-Hilli (648-726 A.H). This is what I wanted to explain; that is, 
Ibn al-Mutahhar al-Hilli does not have a legacy of writing and authorship (to rely 
on) from his predecessors in the sciences of mustalah. This led him to invent rules 
that were completely unprecedented, such as the division of hadith into separate 
categories. He was the first to divide hadith, according to many scholars of the 
Shr‘ah. There is a difference between al-Hilli—who could not find a foundational 
basis from the statements of his scholars—and Abū al-Qasim al-Khü't—who was 
aware of the statements of al-Hilli and those after him until our time. This lends 
support to the opinions of al-Khü, relatively speaking, in those areas wherein he 
disagrees with Ibn al-Mutahhar. 


The fourth opinion 


‘Abd al-Hadi al-Fadli states: "The earliest imami work in this science which 
reference is made to is Sharh Usül Dirayat al-Hadith of al-Sayyid ‘Alt ibn ‘Abd al- 
Karim ibn ‘Abd al-Hamid al-Najafi al-Nili, the student of al-‘Allamah al-Hilli who 


mY 


is from the scholars of the eighth century A.H. 


I searched long and hard so I could find a person who transmitted even one letter 
from this work, but I was unable to. It appears from the title that the work speaks 
about Tlm al-Dirayah; however, it does not exist in the first place such that we 
can verify its subject matter. We are only able to ascertain a name like Sharh Usül 
Diráyat al-Hadith; we cannot build a historical basis for it. The words of Muhsin 
al-Amin drew my attention: “Among the authors therein is al-Sayyid ‘Alt ibn ‘Abd 
al-Hamid al-Hasani. He has (i.e. authored) Sharh Usül Dirayat al-Hadith, as has been 
said from the eighth century.” 


If we turn our attention to his statement “as has been said,” it is as if al-Amin 


was uncertain about the reality of the work. However, this is a statement that 


1 Al-Fadli: Usül al-Hadith, p. 26. 
2 Muhsin al-Amin: A‘yan al-Shi'ah, 1/149. 
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is not possible to be certain about, especially since, under his biography in the 
Tabagat of eminent Shri personalities, Aga Buzurg al-Tahrani mentioned some 
of his works but did not mention this work. However, he alludes to him having a 
work on narrator evaluation (Kitab al-Rijal) without mentioning an actual name 


for. In Kitab al-Dhari ah of Aga Buzurg al-Tahrani stated: 


qe DEI Lal a inel caede ca 92 SU Le c gle e ue a d el cyt 
das aluo à ar S o S3 adl gd gy ml adl ol rh AVY ia ga 


Sharh Usül Dirayat Hadith of al-Sayyid ‘Ali ibn ‘Abd al-Karim ibn ‘Abd al- 
Hamid al-Najafi al-Nili, a student of al-‘Allamah al-HIIIi (d. 726 A.H) and the 
shaykh of Abū al-“Abbas Ahmad ibn Fahd al-Hilli. This work is mentioned 


in his biography among his works.? 


The question is: Is the work Kitab al-Rijal the same as Sharh Usül Dirayat al-Hadith? 
Especially since the scholars of the Imamiyyah mentioned al-Tahrir al-Tàwüst 
among the works of the in-depth science of hadith, and it is a work on narrator 


evaluation! 


This is possible. In short, this work is doubtful, at most. It is not possible to say 
with certainty that this work falls within the parameters of our subject-matter. 
Perhaps this is closer (to the truth). If the opposite is proven true in that Kitab 
al-Rijal is different to Sharh Usül Dirdyat al-Hadith, and we can see the contents, it 
is possible to say that this is the first work of the Shrah in this regard. Therefore, 
authorship in this science commenced in the eighth century, notwithstanding 
the uncertainty that hovers around this work. 


The fifth opinion 


The first work written by the Imamiyyah in Mustalah al-Hadith is al-Bidayah fi Ilm 
al-Riwáyah of Zayn al-Din ibn ‘Ali al- Amili, famously known as al-Shahid al-Thani 


1 3/142-143. 
2 13/94. 
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(d. 965 A.H). This opinion is the most famous and closest to the truth. A number 
of scholars of the Shrah held this view. Rida al-Mukhtari states: 


op de Ae SK eds AL phe BLES CoS Teg ope ple Jl SUI atl OF y gga cs 
la ee ai cadi (J| Ule oye ted tne e pall Lay 1JU y all Lin (3 LES ieil elole 
bed cola 555 Gall Goby Ja MI ely eI Ul JUI II ab ele Le dle s PIS 
Lal oia JSI IgM pe poll Oly deal cr ui Rada y Cote! Slay emus y 2 Blu y 
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It is famously known that al-Shahid al-Thani was the first scholar of the 
Shrah to write a book on ‘Ilm al-Dirayah. None of the scholars before him 
wrote a book in this science and they said: "There was no one to write 
before him in this science from our scholars.” This statement came from 
among what was mentioned in the following books: al-Durr al-Manthür', 
Amal al-Amil, Riyád al-‘Ulama’, Rawdat al-Jannat, Rayhdnat al-Adab, Mu jam 
Rijal al-Hadith, Muqaddimah Sharh al-Lum'ah. The first reference for all of 
these sources— directly or indirectly—is the words of Ibn al-‘Awdi which is 


transmitted in al-Durr al-Manthür.? 


This is the preference of a number of notable scholars of the Imami school. I add 
the following: 


1. What was mentioned by Ghulam Husayn Qaysarahy and Ni'mat Allah al- 
Jalili. They stated: "It has been said that the first person to independently 
study the (different) subjects of Ilm al-Dirayah and write a separate treatise 
on it was al-Shahid al-Thani Zayn al-Din al-‘Amilt. He authored the work 


1 This work is not the same as the famous one of al-Imam al-Suyüti. In fact, it is another work. 
Aga Buzurg al-Tahrani states: "Al-Durr al-Manthür min al-Khabar al-Máthür wa Ghayr al-Máthür is a 
large work that consists of three volumes. It was written by al-Shaykh ‘Alī ibn al-Shaykh Fakhr al- 
Din Muhammad ibn al-Hasan ibn Zayn al-Din al-Shahid al-Thani al-Juba' al-Amili—born 1014 (al- 
Dhartah, 8/76). 

2 He stated this in his editorial introduction to Munyat al-Murid of al-Shahid al-Thani, p. 43-44 (with 


slight variation). 
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al-Bidayah fi Ilm al-Dirayah. Thereafter, he went on to offer a commentary 


on it.”! 


2. In describing the work of al-Shahid al-Thani, Abū al-Fadl Hafizyan al- 
Babili states: “It is a short and very famous work and is considered by 
many researchers as the first Shr1 work in ‘Ilm al-Dirayah. It had a great 


influence on what was written later on ('ilm) al-Dirdyah.”” 


3. Ijaz Husayn al-Naysabüri states: "He is the first to author a work ‘Ilm al- 
Dirayah. The beginning of it starts with ‘We praise you at the beginning 


9993, 


and the end and ask You for good care until the end... 


4. Muhsin al-Amin states: "Al-Shahid al-Thani Zayn al-Din ibn ‘Ali al-Amili 
al-Jubai was the first of our companions to author a work therein in a 


fashionable manner.” 


When looking at and contemplating these sayings, we find that they revolve 
around two tendencies. Firstly, al-Shahid al-Thani did not convey anything 
new. In fact, he gathered (the opinions) of a number of Shr'1 authors among his 
predecessors. This is apparent from several texts, as Rida al-Mukhtari mentioned 
when he spoke about the origins of writing in this field. He states: 


eS eai — USS ol SUSHI S — Ga SIE a JE poll uana gb ALKA JIKAN 0959 S2 53 ule 
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Assumingthere exist problems and doubts in several ofthe aforementioned 
resources (and it seems that is the case), nevertheless, all of the resources 
collectively prove that al-Shahid was not the first person to write in this 
field from the scholars of the Shi'ah. 


1 They mentioned this in the introduction to the edited version of al-Rawashih al-Samawiyyah, p. 5. 
2 Al-Babili: Rasa'il fi Dirayat al-Hadith, 1/22. 

3 I'jàz Husayn al-Naysabirt: Kashf al-Hajb wa al-Astar ‘an Asm@ al-Kutub wa al-Asfar, p. 82. 

4 Muhsin al-Amin: A‘yān al-Shiah, 1/149. 

5 Al-Shahid al-Thani: Munyat al-Murid, p. 45 (editor’s introduction). 
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Therefore, his admitting that all the sources mentioned before this work are 
questionable sources is the correct opinion and what I believe, except that he 
(also) believed that al-Shahid did not convey anything new. 


Of those who specifically expressed this point is Hafizyan al-Babilf. He states: 
iail eee cys ales ell cys Ble JE s CASI T fle DU Go nao oe Ul se 


Therefore, he is the first to collect what was scattered in the works and 


treatises from the opinions of his predecessor, Shrah scholars. 


The second tendency is the fact that this work is the first of it is kind in its field; 
the Imamiyyah have no knowledge of this field before this work. Also, what al- 
Shahid did is merely transmit what the Ahl al-Sunnah have. The clearest example 
of this is what al-Karki (d. 1076 AH) stated: 


The Imamiyyah did not have a work in ‘Ilm al-Dirayah because they did 
not have a need for it, and because the major objectives behind it were 
contrary to the path of the early scholars. Acting on them would bring 
about a negative opinion of the pious predecessors, non-reliance on them, 
and their being mistaken in what they viewed as authentic. This is similar 
to dirt thrown into clean water, causing it to become muddy. The first 
person to write on the in-depth science of hadith from our companions 
was al-Shahid al-Thānī. He summarized, and thereafter commented on 


Dirayat Ibn al-Salah al-Shafi'i fi Risalatihi.? 


Al-Khü' states: "He is the first of the Imamiyyah to write on Ilm al-Dirayah. 
However, he transmitted the technical terms from the works of the ‘Ammah (i.e. 


the Ahl al-Sunnah), as mentioned by his son and others.”? 


1 Al-Babili: Rasa’il Dirayat al-Hadith, 1/15. 
2 Husayn ibn Shihab al-Din al-Karki al-‘Amili: Hidayat al-Abrar, p. 104. 
3 Al-Khü': Mujam Rijal al-Hadith, 8/385. 
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The erudite scholar Ghulam Husayn Qaysariyyah admitted to this when he stated: 


bang Wy (od) Jail s dolar y JI fal ope ened gli Call LVL SLB ss oF J] UE 
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Given that most of the sayings and opinions conveyed by the author are 
from the Ahl al-Sunnah wa al-Jama'ah. And with the word "qila (it was 
said); we have made every effort to resort back to and extract the sayings 
from their original sources and examined them accordingly. Therefore, 
most of the sources of inquiry were from the works of the 'Ammah (i.e. Ahl 


al-Sunnah). 
After a few lines, he states: 


We found that al-Shahid was influenced by Muqaddimah Ibn al-Salah ... 
This becomes apparent to those who have reviewed Sharh al-Bidayah and 
Muqaddimah Ibn al-salah.' 


This second tendency is in accordance with the truth and the evidence. This is 
clear to anyone who reads the work al-Bidayah ft Ilm Dirayah. It does not go beyond 
the work of Ibn al-Salah 54z5. More than one scholar of the Shi‘ah themselves 
alluded to this. Al-Shahid al-Thàni even mentioned the (same) examples as 
mentioned by Ibn al-Salah 5425. For example, the hadith “Whoever misrepresents 
me intentionally, let him prepare for himself a seat in the Hellfire.” Ibn al-Salah 


1 Introduction to the reviewed work al-Bidayah ft ‘Ilm al-Riwayah (p. 19). This work has been printed 
more than once, of which I have two prints. The first one is by Markaz al-Abhath wa al-Dirasat al- 
Islamiyyah (Qum). I have transmitted this text from this print. The second one printed in Rasa il fi Dirayat 
al-Hadith of Hafizyan al-Babili. However, the introduction of the same editor, Ghulam Qaysariyyah, 
mentioned the same introduction in full and in the exact same order, except that he altered most of 
the words. I mentioned this so that a mistake does not occur, and that if the reader comes across the 
same words in one of the prints that he thinks that I transmitted it by way of meaning (i.e. not by its 


exact wording). 
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mentioned this in the section on mutawatir (massively transmitted) reports and 


al-Shahid al-Thani followed him and mentioned the same example. 


Another example is the hadith “Indeed deeds are (judged) by intentions.” Ibn 
al-Salah mentioned this when speaking about the mashhür (wide-spread) hadith. 
Al-Shahid al-Thàni quoted the same example in the same discussion. Likewise, 
Ibn al-Salah mentioned the same hadith in the section on gharábah (rare reports) 
and al-Shahid followed suit. This is in addition to the many words quoted from 
the work of Ibn al-Salah. 


If someone said that al-Shahid took from his predecessors and did not take from 
the Ahl al-Sunnah, I say that consideration is to be given to the majority and 
greater portions. Al-Shahid al-Thani could have taken from some scholars of the 
Shtiah, such as al-Hilli' or al-Shahid al-Awwal? (d. 786 A.H) some words or terms 
such as the definition of sahih, hasan, muwaththaq, da'if, and mutawatir. However, 
those are general and relatively easy words and terms. Definitions of the sciences 
of mustalah were not brought forth. Therefore, they do not represent anything in 
relation to what al-Shahid al-Thani mentioned. Also, it is not possible to judge a 
methodology of a group like the Imamiyyah and establish opinions and knowledge 
of the sciences of mustalah through a word that has not been mentioned in the 
actual subject-matter unless the science is rooted and properly arranged. Only 
al-Shahid al-Thani undertook such a task in this work. Therefore, the correct 
opinion is that he was the first to author a work in this regard, without forgetting 


that most of the work is a summary of the Sunni scholar Ibn al-Salah's work. 


There is an important issue that deserves attention here. That is, al-Shahid al- 
Thant stated at the end of his work al-Bidayah ft Ilm al-Dirayah: 


dee OL Mae E pna 8 oholil Lb LLS alui UY 53 as Le Lake I ol yey 


1 Al-Hilli: Muntaha al-Matlab, 1:15 (in the eighth introduction). 
2 Al-Shahid al-Awwal: Dhikra al-Shi'ah ft Ahkam al-Sharrah, 1:48 (under the chapter "Tarif al-Sunnah 


wa Taqsimuha"). 
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And whoever wants to investigate it with the citation of examples should 


read our work Ghunyat al-Qasidin ft Ma rifat Istilahat al-Muhaddithin.* 


This statement from al-Shahid al-Thani proves that he has another extensive 
work in this chapter. However, most scholars of the Shrah did not mention this 
work. In fact, they believed that al-Bidayah ft ‘Ilm al-Dirayah is where this science 
actually commenced. In any event, whether al-Bidayah or Ghunyat al-Qasidin, there 
is no difference since both of them are from one author. It is beneficial to know 
that the work Ghunyat al-Qasidin is missing. Abu al-Fadl Hafizyan documented the 
fact that it was missing when he stated: 


USI liia ca Beni de tn ed 
No copy of this work was found.’ 


There is another important note here. Ridà al-Mukhtari, in his biography of al- 
Shahid al-Thani in the introduction to this work Munyat al-Murid states: 


BS) BEM 5 e ul cel e pb lia UUS SUI Lgl L3 dept elole gån oS iy 
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A number of scholars of the Shi'ah have written a work on this science 
before al-Shahid al-Thàni. For example, Ibn Abi Jamhür al-Ahsa' (d. 901 
AH). Also, the person who authored the work Tuhfat al-Qasidm ft Marifat 
Istilah al-Muhadithin several years before al-Shahid.? 


Aqà Buzurg al-Tahrani wrote in this regard saying: 


1 P. 47. 

2 Al-Babili: In a work entitled Musannafat al-Shrah ft Ilm al-Dirayah, 1/67, printed among Rasa il ft 
Dirayat al-Hadith of the same author. 

3 Introduction to Munyat al-Murid, p. 44 where he mentioned a detailed biography of al-Shahid al- 
Thani. 
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Tuhfat al-Qasidm fi Ma'rifat Istilah al-Muhaddithin of Muhammad ibn ‘Ali 
ibn Ibrahim ibn Abi Jamhür al-Ahsa'. He stated in the end of his work 
Kashifat al-Hal—authored in the year 888 A.H—when mentioning the types 
and divisions of hadith: "And whoever wants to investigate (it) with the 
citation of examples should read our work Tuhfat al-Qasidin fi Marifat Istilah 


al-Muhaddithin.”? 


We conclude from this that the Shi7 scholar Rida al-Mukhtart emulated Aqa 
Buzurg al-Tahrani in proving that al-Ahsa’ has a work, the subject-matter of 
which concerns the sciences of mustalah, and that it was before al-Shahid al- 
Thani. 


A response to this can be given based on what Abū al-Fadl Hafizyan stated: 
“Whoever refers back to Kashifat al-Hal, he will not be able to find what al-Tahrani 
attributed to al-Ahsa7; though there exists a similar statement at the end of al- 
Bidayah of al-Shahid al-Thani. However, instead of “Tuhfat al-Qasidin,” it comes 
as "Ghunyat al-Qasidin.” What was mentioned as a mistake in the work that was 
edited by al-Tabtaba'i under the title Risalah fi al-Diráyah of Ibn Abi Jamhür was 
Bidayat al-Dirayah of al-Shahid al-Thani? We can therefore conclude that his 
opinion—which he replicated from Aqa Buzurg al-Tahrani—is incorrect. And that 
it was a mistake from al-Tahrani. 


More than this is the fact that the Shi7 scholar al-Khuw4nasari mentioned in his 
work Rawdat al-Jannat that Ibn Abi Jamhür al-Ahsa't is on the methodology of the 
Akhbariyyah, and that he heavily criticized him and deemed acting on all reports 
as something admissible. Al-Nūrī al-Tabarsi (d. 1320 AH) alluded to and contested 


1 Al-Tahrani: al-Dharrah, 18/299. 
2 Al-Babili: Musannafat al-Shi'ah fi Ilm al-Dirayah, 1/34 (printed among Rasa 'il fi Dirayat al-Hadith). 
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this in his work Khatimat Mustadrak al-Wasa'il.! Based on this, it is highly unlikely 
that the likes of this Akhbari authored a work in this field, especially considering 
the fact that he bases his methodology on the principle that all books of hadith 
are sound and authentic, as well as attacking the methodology espoused by the 


Usüliyyah—who consider the classification of hadith as something valid. 


1 Al-Nüri al-Tabarsi: Khatimat al-Mustadrak, 1:334-335. 
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6.0 A biography of al-Hilli and al-Khu' and an exposition of their 
creed and respective methodologies in their works 


Before delving into the biographies, it is appropriate that I mention what Twelver 
Shrism actually is. That is, the beliefs of both Ibn al-Mutahhar al-Hilli and Abū 
al-Qasim al-KhüT. 


6.1 Biography of al-Hilli and his methodology in Khulasat al-Aqwal 


His name 


Al-Hasan ibn Yusuf ibn ‘Alt Ibn al-Mutahhar Abū Mansür al-Hilli—born and raised 
in Hillah, Iraq.' 


His birth 


Al-Hilli said: “The nineteenth of Ramadan in the year 648.” 


His status among the Imamiyyah 


There is a consensus among the scholars of the Imamiyyah regarding the virtue 
and greatness of al-Hilli. Whoever studies and reads his biography will perceive 
this reality. To such an extent that the appellation 'al-Allamah;? whenever it is 


1 Al-Hilli: Khulasat al-Aqwal, p. 109, no. 274. This is what al-Hilli said about himself in Khulasat al-Aqwal 
when he wrote his autobiography in the first section that is dedicated to reliable narrators! 

2 Ibid, p. 113. He mentioned one hundred in Khulasat al-Aqwal instead of six hundred. The correct 
(number) is what I affirmed here from the other biographical works. The editor of the Khulasat al- 
Aqwal, Jawwad al-Qayyümi missed this. However, he did mention in the introduction the difference 
of opinion regarding his birthday: it has been said the twenty-ninth and the twenty-seventh of 
Ramadan. However, the correct date is what al-Hilli himself mentioned. See: p. 5 of al-Khulasah. Aga 
Buzurg al-Tahrani in his work Tabaqat A'lam al-Shrah (al-Qarn al-Thamin: al-Haqaá'iq al-Rahinah ft al- 
Mi'at al-Thaminah, p. 52) is of those who felt he was born on the twenty-seventh of Ramadan. 

3 The term ‘al-‘Allamah’ is the superlative form (ism al-mubalaghah) of "alim (learned); meaning ‘very 


learned: [Translator's Note] 
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mentioned in unrestricted terms (i.e. without someone’s name attached to it), it 


refers to him, no one else.! His contemporary, Ibn Dawid al-Hilli says: 


tà d] ALY obs gil Glad 2S Gully Gell Cokes aiy dey ABE Ges 
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Master of the sect and the most learned scholar of his time, an individual 
of accurate and critical scholarship, and a prolific author. The leadership of 
the Imāmiyyah ended with him in the rational and transmitted (sciences). 
He was born in 648 A.H and his father (may Allah sanctify his soul) was a 


jurist, specialist, and teacher of great rapport.? 


After mentioning the words of Ibn Dawid al-Hilli, Mustafa al-Tiffarishi (d. 1021 
A.H) stated: 
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It has occurred to me that I should rather not describe him because this 
work of mine cannot fully encompass mentioning his knowledge, works, 
virtues, and praise-worthy traits. He is beyond everything that people have 
described about his beauty and virtue. He has more that seventy works in 
usül (legal theory), furü' (branches of jurisprudence), science, theology, and 


others.’ 


1 For the Imamiyyah, al-Hilli exclusively enjoys the appellation ‘al-‘Allamah? Of those who have 
written a biography of him with this appellation and greatly praised him is ‘Abbas al-Qummi in his 
work al-Kunà wa al-Algab (2/468, no. 492). See Mu'jam al-Rumüz wa al-Isharat of Muhammad Rida al- 
Māmaqānī (p. 285) and Rijal Bahr al-'Ulüm (2/257). When al-Khü'i and others mention the appellation 
'al- Allamah; it only refers to al-Hilli, as will be seen later. 

2 Al-Hasan ibn ‘Alf ibn Dawüd: Kitab al-Rijal (Rijal Ibn Dawüd), p. 2, no. 466. 

3 Mustafa al-Husayni al-Tiffarishi: Naqd al-Rijal, 2/69. 
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There is no difference of opinion regarding his greatness and that he is one of the 
pillars of knowledge in the Imami school. 


His teachers 


Al-HillT was a student of numerous teachers, among them: 


1. His father, Sadid al-Din Yüsuf - he narrates from him ijazatan (i.e. he 


received a license to transmit from him). 


2. His uncle, Najm al-Din Ja'far ibn al-Hasan al-Hilli, the author of Shara’i‘ 


al-Islam. 


3. The philosopher al-Khawajah Nasir al-Din al-Tist, the minister of Halagu 
Khan. 


4. Maytham al-Bahrani, the commentator of Nahj al-Balaghah. 
5. Ahmad ibn Tawis al-Hasani. 


6. ‘Umar al-Katbi al-Qazwini al-Shafi' (Dabiran). 


And many others.’ 


His students 


Many scholars were students of al-Hillt, among them: 


1. Kamal al-Din ‘Abd al-Razzaq ibn Ahmad al-Shaybani (famously known as 
Ibn al-Fuwati). 


1 Thamir Kazim: Muqaddimat Idah al-Ishtibah, p. 33; Abū ‘Ali al-Ha'iri (d. 1216 AH): Muntaha al-Magqal, 
2/475 (no. 831); al-Hurr al-Amili: Amal al-Amal, 2/81 (no. 224); al-Khü'i: Mujam Rijal al-Hadith, 6/171 
(no. 3213). The best biography I found of him was by Bahr al-‘Uliim in his al-Fawa'id al-Rijaliyyah, 2/257, 
and Muhsin al-Amin in A yan al-Shrah, 5/396 (no. 865). 

2 Muhsin al-Amin: Ayyan al-Shi'ah, 5/396 (no. 865); al-Hilli: Muqaddimat Idah al-Ishtibah (ed. Thamir 


Kazim), 35; and the references mentioned above. 
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2. His son, Muhammad ibn al-Hasan, the author of Idah al-Fawa id fi Sharh 
Ishkalat al-Qawa‘id. 


3. Muhammad ibn ‘Alt al-Jurjant. 


4. Muhammad ibn al-Qasim ibn Ma'iyyah al-Hillr, the author of 'Umdat al- 
Talib. 


And many others.! 


His writings 


There has been much talk regarding the number of al-Hilli's works, to such an 
extent that Bahr al-'Ulüm (d. 1212 A.H) transmitted for us the statement of al- 
Khuwanasari (d. 1313 A.H), the author of Rawdat al-Jannat, who transmitted from 


several commentators of al-Tajrid: 
eld p GS eua cali sss Lo ALU ol 
Al-‘Allamah has written and edited approximately one thousand works. 
And in Lu'lu'at al-Bahrayn of Yüsuf al-Bahrani: 
LS e s JS Land ISS 45 po J] 3 p cp o pee ell le LSI drei gja y al od d 


It has been said that if the works of al-‘Allamah were apportioned over the 
days of his life from the time he was born until his death, it would be (equal 


to) a book every day.’ 


Listing the number of works will be unnecessary lengthy and so I will restrict 


them to the following: 


1 Ibid. 
2 Bahr al-Ulüm: Rijal Bahr al-'Ulüm (al-Fawa'id al-Rijaliyyah), 2/260. 
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1. Muntaha al-Matlab ft Tahqiq al-Matlab 

2. Talkhis al-Maram ft Ma'rifat al-Ahkam 

3. Mukhtalif al-Shi'ah fi Ahkam al-Shari'ah 

4. Al-Durr wa al-Marjan ft al-Ahadith al-Sihah wa al-Hisan 
5. Al-Sirr al-Wajiz ft Tafsir al-Kitab al- Aziz 

6. Al-Alfayn al-Fáriq bayna al-Sidq wa al-Mayn 


7. Minhdj al-Karamah ft al-Imamah 
Al-Hilli has three works in narrator evaluation: 
1. Khuldsat al-Aqwal ft Ma'rifat al-Rijal (one of the subjects of this study) 


2. Idahal-Ishtibah fi Asma al-Ruwát, the objective of this work is to distinguish 
between narrators by accurately identifying their names. Like Khuldsat 
al-Aqwal, this work is not for hadith narrator criticism. In this work, he 
collected 756 names and added 29 kunyas (agnomens).' 


3. Kashf al-Magal fi Marifat al-Rijal, in describing this work, al-Hillt states: 


AE eT 3 geil ue UI roy Ler ptrenlly als JE Ge Jë ULIS a2 L S3 
sU 3 BIS B a ads e Lax I oll ey op polecdls 


We have mentioned in it everything that has been transmitted of the 
narrators and writers from that which has reached us of the early- 
day scholars. We have mentioned the conditions of the latter-day and 
contemporary (writers and narrators) Whoever wants a thorough 


understanding should use this work; it alone is sufficient in this category.’ 


1 This number is according to the version (of the book) edited by Thamir Kazim ‘Abd al-Khafaji. 
2 Al-Hilli: Muqaddimat Khulasat al-Aqwal. 
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Therefore, as described by al-Hillr, it is a detailed and comprehensive work on 
narrators’ biographies. Many times, al-Hilli refers (some 57 times) to it in al- 


Khulàsah for more (information).! 


Kashf al-Maqàl is among the works that have been lost? Bahr al-'Ulüm (d. 1212 
A.H) states: 


ele s anl Al ols 


To the extent of my knowledge, no one has successfully obtained a copy 


of it? 
Abū al-Huda al-Kalbasi (d. 1356 AH) states: 
ote MI lde cya tod ae ait oS a AUI fp juae Mods o m ye nb yh 


It is not to be found in these times. In fact, it seems that none of our 


outstanding scholars have come across it.* 


His death 


Al-‘Abbas al-Qummi (d. 1359 A.H) states: "He died on Saturday, the twenty-first of 
Muharram in the year 726 A.H. He was buried near Amir al-Mu'minin s£, The 
author of Nukhbat al-Maqal said: 


1 Refer to biography numbers 71, 91, 118, 131, 174, and many others. 

2 It is necessary to note the following: Ibn Dàwüd al-Hilli, the contemporary of Ibn al-Mutahhar has 
a work entitled Kashf al-Magal bi Ma'rifat Ahwal al-Rijal. In his work al-Dharrah, Aqà Buzurg al-Tahrani 
rejected the notion that Ibn Dawüd al-Hilli has a work with a similar name to al-Hilli—whom al- 
Tahrani regards as a teacher of Ibn Dawüd al-Hilli. Al-Tahràani also alludes to the fact that the work 
of al-Hilli exists in what he titled al-Khazanah al-Ridawiyyah. Thereafter, he also regards as farfetched 
that this work is actually al-Hilli's. As he says, maybe it is Ibn Dawüd al-Hilli's! He mentions that the 
work of al-Hilli, Kashf al-Magal, consists of four volumes. Refer to: al-Dhari'ah, 18/63 (nos. 688 and 689). 
3 Bahr al-Ulüm: Rijal Bahr al-'Ulüm (al-Fawa'id al-Rijaliyyah), 2/278. 

4 Abi al-Huda al-Kalbasi: Sama’ al-Maqal fi “Ilm al-Rijal, 1/219. 
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cli olas la rol Gey Ul als 


ope VV se WANE dam) Ws odd fle atl dee 


The sign of Allah Yüsuf al-Hasan - 
The grandson of Mutahhar, the unrivaled of his time - 
The erudite scholar of the time, exalted is his rank - 


Born as a mercy in 684 and lived his life for 77 cherished years.' 


A description of the work Khulasat al-Aqwal fi Ma'rifat al-Rijal 


In describing his work, al-Hill said: 


qe da USS pai e s sss aly A ces ade dates eg tly Se Oly Ld patter enna 
Lal egli, fol ge i el ce s giles he Jezel All ay gee grand de U pal fe aly JI 
Y sls SI oleae JS SH ply Gare pma 4 9S) sh ated p ait gi J dolar GY sl aaa 
GEE ee i ad lay ule dael god IgV Like uel le ayy eee. TENUIS 


eto o E penal By le ped JS a ad crai gi lal y ESF pod SU 


The authoring of an abridged work in explaining the conditions of 
narrators’, who can be relied upon, and whose narrations should 
be abandoned.. We will not prolong the work by mentioning all the 
narrators. In fact, we will restrict ourselves to only two types: those whose 
narrations are relied upon, and those whom I desisted from acting upon 
their narrations, either because of a narrator's weakness; or because 
there is a difference of opinion from the group (i.e. scholars) regarding 


his reliability or weakness; or because he is majhül (unknown) according 


1 ‘Abbas al-Qummi: al-Kund wa al-Alqāb, 2/470. Refer to the biography of al-Hilli in the introduction 
to Idah al-Ishtibah of Thamir Kazim. He mentions a minor difference of opinion about his death date. 
2 The reference mentions ‘narrators’ (i.e. without the definite article 'al'). Perhaps it should be ‘the 


narrators. 
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to me. We did not mention all of the writings of the narrators and neither 
did we elaborate in narrating their biographies... I organized it into two 


sections and a conclusion: 


1. Regarding those whose narrations are relied upon, or, according to 


me, his statement is acceptable. 


2. Regarding those whose narrations are abandoned, or I came to a 
standstill. 


I organized every section in alphabetical order to facilitate its 


understanding and make easy (i.e. for the reader). 


Al-Hillt mentioned 1779 biographies in his al-Khulasah, divided over two sections. 
He concludes his work with ten beneficial points related to the sciences of 


narrator evaluation. 


Two points of caution regarding the work al-Khulasah 


1. The scholars of the Imamiyyah differ and have two views regarding 
the authoritative value (hujjiyyah) of the latter-day scholars' rulings of 
tawthiq, at the head of them is al-Hilli.? There are those who accept their 
rulings of tawthiq and there are those who reject them, such as al-Khü'. 
This issue will be dealt with later. Based on this, the benefit of al-Hilli's 
al-Khulasah in relation to those that do not consider his rulings of tawthiq 
is only in his transmission of the previous scholars' statements, as well as 
his transmission from books that were lost and hence inaccessible to the 
latter-day scholars. This is what al-Tustart alluded to in his statement: 


1 Muqaddimat Khulasat al-Aqwal. 

2 Abi al-Ma‘ali al-Kalbast mentions in his al-Rasa il al-Rijaliyyah a number of issues in accepting the 
statements of al-Hilli and the difference (of opinion) therein. See: Radd Tawthigat al-‘Allamah, 1/219, 
pp. 222, 223, 456; 2/347, 348, 360, 367; 3/362; Tashihat al- Allamah, p. 516; Tawthiqat al- Allamah, 4/374; 
Abū al-Huda al-Kalbasi: Sama al-Maqāl, 1/225. See: al-Gharifi: Qawa'id al-Hadith, p.191. 
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It is only good for that which we could not find a basis for.’ 


The statement of al-Tustari is not general. In fact, the authenticity of 
the narration of al-Hilli is required for the statements he transmits, as 
mentioned by al-Khü'1—as is still to come. 


. Many scholars of the Imamiyyah have raised concerns regarding the 
action of al-Hilli in his work al-Khuldsah. For example, after dividing the 
work into two sections, we find him mentioning, at times, those who are at 
an impasse regarding his statement in the first section. It would have been 
more appropriate for him to have included it in the second section specific 
to weak narrators and those whose statements are rejected or there is a 
standstill about them. Whatever has been said in the first chapter can be 
said in the second chapter. This is considered to be of the faults against 
al-Hilli.? 


1 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 1/24 (chapter 16). Refer to p. 29-30 for (other) important 


issues. Al-Tustari mentions on p. 35 and subsequent pages the differences between the methodology 
of al-Hilli in Khulasat al-Aqwal and Rijal Ibn Dawid al-Hilli. He also examined the meaning of majhül 


between the two. This is what Ja'far al-Subhani quoted without explicit reference to the fact that it is 


from the words of al-Tustari, as mentioned in Kulliyat ft Ilm al-Rijal, p. 120. 


2 Al-Kalbasi: al-Rasa'il al-Rijaliyyah, 4/96; Rijal Bahr al-'Ulüm, 2/277 
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6.2 Biography of al-KhẸīT and an exposition of his methodology in 
Mujam al-Rijal 


His Name 


Abi al-Qasim ibn ‘Ali Akbar ibn Hashim al-Müsawi al-Khü'1 


His Birth 


Al-Khi7 states: "I was born in the city of Khoy, one of the cities of Azerbaijan, 
on the fifteenth night of Rajab, in the year 1317 A.H. I grew up there with my 
parents and brothers. I mastered qirá'ah (Qur'an recital), calligraphy, and other 


foundational sciences. 


His Emigration 


He states: "A major difference of opinion occurred between the Ummah on 
account of the incident of al-Mashritah’and so my late father emigrated because 


1 I took this biography from al-Khü''s Mu‘jam Rijal al-Hadith wherein he has an autobiography (3/23). 
Before it, he states: “Following the tradition of narrator evaluation scholars’ (rijaliyyin) wherein 
they set forth their own biographies when their name reaches its turn, I have briefly explained my 
autobiography when the print of this work (mu jam) reaches that point.” I adjusted and altered some 
of sections of the biography. 

2 It is written as "Masrütah" Mu jam Rijal al-Hadith. And it is also called "al-Mashrütah;' if the wording 
in al-Mujam is not a mistake. Salim al-Hasani said about it in an article: "The Mashrütah movement 
began in 1905 CE and was led by two of the most senior religious scholars in Iran, namely, al-Sayyid 
Muhammad al-Tabtaba7 and al-Sayyid ‘Abd Allah al-Bahbahàni. The movement tried to rely on the 
religious authority in Najaf to take a stance against the Qajar dynasty, which was opposed to the 
movement's goals in establishing a Shūrā Council. However, a schism occurred between supporters 
and opponents in the Hawzah ‘Ilmiyyah. Al-Shaykh Kazim al-Khurasani, al-Na'ini, and others were at 
the head of al-Mashrütah's supporters. Kazim al-Yazdi led the opposition and with him was Kashif al- 
Ghita’. The conflict between the two parties was intense and painful, and its effects were reflected on 
the Hawzah ‘Ilmiyyah in Iran. This could be seen when Fadl Allah al-Nüri emerged as a strong opponent 
because he identified the existence of deviations that crept into the reality of the movement. Al- 
Shahrastani, who is one of the advocates of al-Mashrütah, says: "The rivalry between al-Yazdi and 


al-Shaykh al-Khurasani reached its apex in the year 1907 AH as did the height of its brutality...... 
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of it to al-Najaf al-Ashraf in the year 1328 A.H. I joined up with him in the year 
1330 A.H accompanied by my older brother, ‘Abd Allah al-Khü't, and the remaining 


members of my family. 


His Teachers 


He states: "When I arrived in al-Najaf al-Ashraf, at the Islamic University of 
the Imami Shrah, I commenced with reading the literacy sciences and logic. 
Thereafter, I read the instructional works in usül and fiqh by several of the 
institute's leading scholars, among them was my late father. Then I attended 
graduate studies "research abroad (bahth al-kharij)” under senior lecturers in the 
year 1338 A.H. I will specifically mention five of my teachers among them, namely 
Ayat Allah Fath Allah (famously known as Shaykh al-Sharrah al-Asfahani), Mahdi 
al-Mazindarani, Diya al-Din al-‘Iraqi, Muhammad Husayn al-Asfahani, and 


€— 


Muhammad Husayn al-Na'mi. I mostly studied fiqh and usül under the last two. In 
fact, I attended their complete courses in usül, as well as a number of fiqh works 
for a number of years. I used to relate back both of their research to a number of 
those present. There were a number of great personalities therein. Al-Na'ini (may 
Allah have mercy on him) was the last teacher I accompanied. 


continued from page 142 

The scope of division expanded, and its effects included the circles of the Ummah. To such an extent 
that students of the religious sciences from the supporters of the Mashrütah were subjected to many 
harassments that reached the point whereby they did not go for an entire year to visit Karbala, Küfah, 
or the Masjid al-Sahlah, fearing for their lives. This dispute developed when the tribes entered to 
support the position of the conflicting parties. It is narrated that al-Yazdi asked the Iraqi tribes to 
attend al-Najaf al-Asharaf, and so they came armed and surrounded him whilst denouncing the 
Mashrütah. There would be thousands of people marching with him when he attended salah, while 
only a small amount would read salah behind al-Khurasani. The most dangerous thing that the events 
of the Mashrütah bore were the contradictory fatawa (plural of fatwa) between the two parties. The 
split almost led to killing (one another), since each group considered the other to be outside of Islam.” 
From an article of his entitled "al-Marja'iyyah al-Diniyyah Dirayatan ft Tahawwulat mà Qabl al-Sittinat" 
(the eighth article from al-Sadr’s website. See Muhsin al-Amin's A‘yan al-Shtah wherein he mentioned 
that al-Shaykh (Fadl Allah al-Nüri) was executed in Tehran because of this incident (2/604)! Also see 
Muhammad al-Tarihi's work Dalil Mu jam al-Rijal wa al-Hadith, p. 12. 
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His Authorizations to Transmit (Ijazat) 


He states: “In (hadith) narration, I have teachers who have granted me 
authorization to narrate from them the works of our Imami scholars, and others. 
Therefore, I narrate via a number of chains our Four (Primary) works (al-Kafi, 
al-Fagih, al-Tahdhib, al-Istibsar), the other jawami' (al-Wasa il, al-Bihar, al-Wafi), and 
other works of our scholars (ashab) (may Allah sanctify their secret). Among these 
chains is what I narrate from my teacher, al-Na'ini, from his teacher, al-Nüri, via 
the chains that have been explained in the epilogue of his work Mustadrak al- 
Wasá il (famously known as Mawaqi al-Nujüm); all of which end with the infallible 
and pure Ahl al-Bayt. 


His Teaching 


He says: "I taught much, and gave many lectures on jurisprudence, legal theory, 
and exegesis. And trained a large number of prominent students in the Hawzah 
of al-Najaf al-Ashraf. Accordingly, I gave two complete fiqhi lectures (research 
abroad) on al-Makasib of al-Shaykh al-A'zam al-Ansaàri. I also taught a number 
of other works, and two complete sessions on Kitab al-Salah. On twenty-seventh 
of Rabi al-Awwal, 1377 AH, I began teaching the furü' of al-‘Urwah al-Wuthqà of 
Faqih al-Ta'ifah, Muhammad Kazim al-Tabtaba' al-Yazdi, beginning with Kitab 
al-Taharah such that I taught al-Ijtihad wa al-Taglid until I reached Kitab al-Ijarah. I 
started this on the twenty-sixth of Rabi al-Awwal, 1400 A.H ... During the previous 
years, I began teaching the Tafsir of the Noble Qur'an for a while until several 
harsh conditions prevented me from completing what I wanted to. How I desired 
to develop and further spread this lesson! 


His Writings 


He says: “I have authored a number of works in tafsir, fiqh, usül, and rijal (narrator 
evaluation); some of which have been printed and others remain in manuscript 
form. Herewith are the works that have been printed (title/no. of volumes/ 
subject): 
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1. Al-Bayan fi Tafsir al-Qur’an/1/tafsir 

2. Ajwad al-Taqrirat/ 2/usül 

3. Takmilat Minhaj al-Salihin/1/fiqh 

4. Mabani Takmilat Minh@j al-Salihin/2/figh 

5. Tahdhib wa Tatmim Minhdj al-Salihin/2/fiqh 
6. Al-Masá'il al-Muntakhabah/1/figh 

7. Mustahdathat al-Masa il/1/fiqh 

8. Ta'ligah ‘alā al-'Urwat al-Wuthqa/1/figh 

9. Risàlah fr al-Libàs al-Mashkak/1/figh 


10. Mu jam Rijal al-Hadith/21 volumes have been printed and the remaining 
are under print. I completed writing it in the blessed month of Ramadan 
in the year 1389. 


And many others. 


His Students 


Considering the fact that al-Khü'i remained the head of the Islamic seminary in 
al-Najaf for a long time, many students graduated at his hands who (eventually) 
became famous in this time. Among them: ‘Ali al-Sistani (Iraq), Muammad Ishaq 
al-Fayad (Iraq), Jawwad Tabrizi (Iran), Muhammad Rida al-Khalkhali (Iraq), 
Muhammad Asif al-Muhsini (Afghanistan), Husayn Wahid al-Khurasani (Iran), 
‘Ala’ al-Din Bahr al-'Ulüm (Iraq), Muhammad al-Rühani (Iran), Yusuf al-Irawani 
(Iran), Muhyiyy al-Din al-Gharift (Bahrain), Muhammad Baqir al-Sadr (Iraq), and 


others. 


1 Al-Khü'i mentions until here about himself. 


2 This was stated on the official website of the al-Khü'i Foundation. 
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His Death 


Murtada al-Ridawi states while mentioning the time of this death: “At half past 
two after zuhr on Saturday 8 Safar, 1413 A.H. He was buried in his last place of 
residency next to al-Imam Amir al-Mu'minin ‘Ali x in one of the rooms of 
al-Sahn al-‘Alawi al-Sharif, which was the entrance to Masjid al-Khadra’ adjacent 


to al-Sahn al-Sharif at four o'clock after midnight on Sunday, the ninth of Safar.” 


Some Statements Regarding Him 


In describing al-Khü'i, Husayn al-Shakiri states: "The final marja‘ (religious 
authority to follow) that al-Najaf al-Ashraf lived through was led by the Supreme 
Authority (al-Marja' al-A'la) al-Sayyid Abū al-Qàsim al-Khü't. With his death, al- 
Najaf lost its relative leadership. This was in the year 1413 AH/1992 CE.” 


Muhammad al-Jawahirt, the individual responsible for abridging Mu‘jam Rijal 
al-Hadith, states: "He is al-Marja‘ al-'Am (the General Religious Authority) of the 
Shir'ah" (of the Twelvers) “and a teacher at the al-Hawzah al-‘Ilmiyyah in al-Najaf 
al-Ashraf. All of the students from the Shri academic seminaries studied at his 
hands, and the hands of his students. His opinions regarding figh, Tafsir, usül, and 
(hadith) narrators are the area of academic focus among the academic circles of 
the hawzat (plural of hawzah); our teacher and leader in al-Intifadah al-Sha baniyyah 
against the Baathist Party in Iraq in 1991. He died after the Intifadah in extremely 
mysterious conditions in the year 1992/1413. The Baathist authorities prevented 
his funeral and imposed martial law, fearing another revolution, and so he was 
buried at night.” 


1 Murtada al-Ridawi: Ma'a Rijal al-Fikr, 1:146 (footnote). 

2 Husayn al-Shakiri: Tadwin al-Hadith wa Tarikh al-Fiqh, p. 110. 

3 Muhammad al-Jawhari: al-Mufid min Mu‘jam Rijal al-Hadith, p. 719 (with some alternation in some 
of the words). See: Majjalat Turathina (affiliated with Mu'assasat Al al-Bayt ‘Alayhim al-Salam of Ihya 
al-Turath in Qum), volume 28 (where they mentioned something of his condition in an obituary 


statement in the journal’s editorial. 
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From among all the teachers of the Najaf school of thought, he alone held the title 
Za‘im al-Hawzah al-‘Ilmiyyah (the Leader of the Islamic Seminar).! 


An Introduction to al-Khu's Work Mujam Rijal al-Hadith and a Detailed 
Explanation of the Tabaqat of Narrators 


Mujjam Rijal al-Hadith is regarded as the most important work in the intellectual 
legacy left behind by al-Khü't considering the sheer amount of effort that went 


into it, its size, and the fact that so many people after him rely so heavily on it. 


The Number of Volumes 


The Mujam of al-Khü' is twenty-four volumes. This is the edition of the work I 


relied upon.’ 


Husayn ‘Abd Allah Mar‘ states that the Mu'jam is twenty volumes. He does not 


mention the source of its print? 


‘Abd al-Hadi al-Fadlt mentions that the Mujam is twenty-three volumes. It was 
printed in al-Najaf, Beirut, and Iran. Muhammad al-Tarihi and Ja‘far al-Subhani 


agreed with him.‘ 


The reason for the difference of opinion in the number of volumes goes back to 


Emm 


what Muhammad al-Jawáhiri states in his abridgement of al-Khü'T's Mujam about 


1 Muhammad Sa'id al-Tarihi: Dalil Mu jam Rijal al-Hadith, p. 11. 

2 ‘Abd al-Sahib al-Khü' said this in his introduction to the book when describing the changes in 
the form and publication of the book: "Organizing the parts of the book into 24 parts instead of 23 
parts because of the many additions that followed the first four parts.” The books was printed in 
Matàbi' Markaz Nashr al-Thaqafah al-Islamiyyah and bound at Mu'assasat Mahr ’A’in (fifth edition—1413 
A.H/1992 AD). 

3 Husayn ‘Abd Allah Mart: Muntahd al-Maqàl ft al-Dirayah wa al-Rijal, p. 187. 

4 ‘Abd al-Hadi al-Fadli: Usül ‘Ilm al-Rijal, p. 61; Muhammad Said al-Tarihi: Dalil Mu jam Rijal al-Hadith, p. 
32; Jafar al-Subhanr: Kulliyat fi Ilm al-Rijal, p. 146. 
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the twenty-third and twenty-fourth volumes. He states: “Before I commence with 
my work (in this abridgment), I have incorporated the twenty-fourth volume of 
the Mu'jam" (which is printed separately in al-Najaf al-Ashraf and only contains 
amendments) “into the one before it, the twenty-third volume. Other than the 
amendments, it contains additional information from a number of individuals... 
The volume specific to amendments has not been incorporated into the volumes 
before it in the Beirut edition, and neither has it been printed separately. The 
number of volumes for this edition is twenty-four” (before the Iranian edition 


»n bs 


was released" “is twenty-three volumes.” 


The Number of Biographies 


The edition I relied on contains 15706 biographies. Al-Fadli mentions the number 
of biographies for them in the work is 15676. With this, the difference in the 


number of narrators between the two editions is only thirty. 


Al-Khu''s Methodology 


Al-Khü'i employed the following methodology in his work Mu jam al-Rijal: 


1. He identified the narrator's tabaqah by mentioning who he narrated from 
(i.e. his teachers) and who narrated from him (i.e. his students). However, 
al-Khü'i restricted himself in this regard to (only) four works, namely al- 
Kaft, al-Tahdhib, al-Istibsar, and al-Faqih. This led many to negate the sama‘ 
of individuals if the narration is not found in these four works. This is 
because they did not realize that al-Khü'1 only relied on these and no other 
works that are transmitted with asanid, such as most of al-Sadüq, al-Saffar, 


and others' works. 


2. He evaluated the asanid of praiseworthy and objectionable narrations 
so as to know the most authentic narration of a (particular) narrator. 
However, what al-Khü' can be criticized for is the fact that he generally 


1 Muhammad al-Jawahiri: Introduction to al-Muftd min Mu jam Rijal al-Hadith. 


148 


did this only when objecting to narrators of the Imamiyyah. This will be 
explained in detail later. 


3. Similarly, he mentioned the number of narrations of a narrator in the four 


works and, at times, their places (of residence). 


4, He endeavored to distinguish between homonymous names (al-asmg al- 


mushtarakah). 


5. Al-KhüT's work generally obviates the need to refer to the (other) works 
that are considered primary in the science of narrator evaluation by the 
Imamiyyah, such as Rijdl al-Tüsi, Fihrist al-Tüsi, Rijal al-Najjashi (al-Fihrist), 
al-Kashshi, al-Barqi, and others. This is because he mentions the views of 
his predecessors regarding the narrator (in question), discussed them, and 


(eventually) offers his preponderant view. 


6. Al-Khü'1 mentions his judgment similar to the ways al-Tüsi offers in his 
Mashyakhah. In other words, the ruling of al-Tüsi on a narrator when he is 
of those mentioned in Mashyakhat al-Tüsi or in al-Fihrist. This is also true 
for the narrations of al-Sadüq. 


7. The biographies included in the Mujam are different with respect to the 
amount spoken about some ofthe narrators. Some biographies are merely 


one or two lines. Others are tens of pages. 


8. Inthe introduction to his work, al-Khü' objects to a number of principles 
that the scholars before him used. He repeats these objections in different 
places as well. Accordingly, he would fill it up in one place and mention 
what he did not mention in another place as needed. All of which produced 
a response, explanation, or an inference for us for many of the principles 
related to narrator evaluation according to the Imamiyyah. I produced all 
of this into research, most of which will come throughout this study. 


1 For more, see: Mu'jam al-Khü't, 1/11; Usül Ilm al-Rijal of ‘Abd al-Hadi al-Fadli, p. 61; Muntaha al-Magal 
of Husayn Mari, p. 187; Dalil Mu'jam Rijal al-Hadith of al-Tarihi, p. 23. 
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1.1 


1.2 


1.3 


1.4 


Chapter One 


Mujmal (general) Tawthiq between al-Hilli and 


-——— 


al-Khui 


(Tawthiq of Narrators on Account of Appearing in Specific Works) 


Tawthiq of a narrator on account of him being one of the teachers 
of al-Najjashi in his work Rijal al-Najjasht 


Tawthiq of a narrator on account of him being a part of the asanid 
of ‘Alt ibn Ibrahim al-Qummri's Tafsir 


Tawthiq of a narrator on account of him being a part of the asanid 
of the book Kamil al-Ziyarat 


Tawthiq of a narrator on account of Ibn al-Walid not excluding him 
from the book Nawadir al-Hikmah 
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Introduction 


I mentioned in section two of the introductory chapter that for many narrators 
of the Imamiyyah, no mention is made of them in what is known as the “primary 
sources” of narrator evaluation. Consequently, the latter-day scholars of the 
Imamiyyah set out to create a number of general principles of tawthiq in order 
that a varying number of narrators be included thereunder. In doing so, it makes 
it possible for them to judge every narrator that falls under these principles as 
reliable, thereby drastically decreasing the number of majhül narrators that teem 
the asanid of their relied-upon works. 


If one hundred narrators were inserted into every one of these principles, there 
would be one thousand narrators for every ten principles. This would be the 
easiest way for the scholars of the Imamiyyah to make tawthiq of the greatest 
number of majhül (unknown) narrators. And every time the (number of) principles 
increase, so too do the reliable narrators. Draw an analogy based on this! Every 
single scholar has his own principles which others will differ with. 


In defining the general principles of tawhiq, Muslim al-Dawart states: 


Be ades fold ple Ol pe Cod ee LUI IIE cy ils JE ge BS BG S OLY Lage S dE cue] 
Label) oU JLB ja L y eee 2M yet D o cy ol BMI 


One of the important ways to establish the reliability of many narrators is 
through their inclusion under a comprehensive general heading that applies 
to individuals without specifying their actual (individual) character. This is 


known as general (forms of) tawthiq.' 
Ja‘far al-Subhani states: 
ene Ob go y iol dlls ca ielas Gos 
The tawthiq of a group (of narrators) under a specific yardstick and title.? 


1 Muslim al-Dawari: Usül “lm al-Rijal Bayna al-Nazariyyah wa al-Tatbiq, 2/13. 
2 Al-Subhani: Durüs Müjazah ft ‘Tlmay al-Rijal wa al-Dirayah, 2/13. 
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Shortly, I will refer to the most important general principles of tawthiq and 


critique them in the following manner: 


* The tawthiq of works. In other words, narrators regarded as thiqah 
(reliable) because they appear in specific works. 


* The tawthiq of a group of narrators because they form part of the asanid 
of a particular work such that we say that ever narrator who appears in 
the isnad of this work is a thiqah. 


The scholars of the Shrah have made tawthiq of individuals of several works. The 


following is an explanation.! 


1.1 Tawthiq of a narrator on account of him being one of the teachers 
of al-Najjashi in his work Rijal al-Najjashi (d. 450 AH) 


A number of scholars of the Imamiyyah have considered that the mere fact of a 
person being the teacher of al-Najjashi constitutes a reason for tawthiq. In fact, 
it (i.e. being one of al-Najjashi’s teachers) also constitutes a sublime and high- 
ranking status, as is the opinion of Jafar al-Subhani.? They have made it a general 
principle for everyone that is proven to be a teacher of al-Najjashi. ‘Abd al-Hadi 
al-Fadli states: 


By coll ere s s eile ol cp he Mls JE tlesl aegis UU Gs dola pF un 
Yal gb Se JU eph ca uar el Ga IS Co slo ey lo pat rye s dle JE ab 
Bg m ai eJ opo BEY S y em = BG s lia gyo ln b clans) aN oe Say 


co? Geet AS) gh GE ged Btls cle ace (e p ope JS) D pd Rae JRE lia è pai Ol Uo 
SIGE Aly I 8 Sell et 


1 I would like to point out that a number of these principles resemble those of al-jarh wa al-ta dil. 1 
will mention the remainder of them in the (sixth) chapter, which is dedicated to the principles that 
al-Khü' and al-Hilli based their rulings of al-jarh wa al-ta'dil upon. The reason for this is because they 
are not usually mentioned among the general tawthiq. 


2 Al-Subhani: Kulliyyat fi Ilm al-Rijal, p. 281. 


152 


Several of our scholars have come to know the methodology of al-Najjashi 
regarding reports with narrators through their reading and frequent 
reviewing of his work on narrators.! What he clearly expresses and what 
is apparent from his words regarding several biographies which his index 
on narrators includes is that he does not narrate from du‘afa’ (i.e., weak 
narrators). From this, they deduce that all of his teachers in/via ijazah are 


reliable, including those who he did not explicitly make tawthiq of. 


We can formulate this into a general principle and say that “everyone who 
al-Najjasht directly narrates from is reliable,” or "every teacher, from the 


teachers of al-Najjashi in riwayah (narrating) is reliable”? 


Based on this, they deduce the following: 


Al-Najjashi states under the biography of Ahmad ibn Muhammad ibn ‘Ubayd 
Allah al-Jawhari: 


as gj li ai pants Lo pad uly y Lod Kb ae cose s Gilly) ede OUS y ttl lia cub, 


Aue y Qe 


I saw this shaykh, he was a friend of my father. I heard much from him. I 
saw our shuyükh (teachers) declaring him to be a weak narrator. I did not 


narrate anything from him and I avoided him.? 


Al-Khü' comes along and clarifies this principle. In commenting on the words of 


al-Najjashi, he states: 


US J) at b ace oon Val ayy dy dauly Vj ace Aly SN ye aid gi ye e SS Ly tLe by 
cpa) ASE SU 53 le IS 5, Lea p sss ate ay Aad JG feos ce Jal Lely 5 oT ol Su tes 


1 After describing his review of narration and his abstention from narrating from weak narrators 
(according to his claim), Bahr al-'Ulüm states, "Therefore, it is necessary that his teachers whom he 
narrates from are all reliable.” He has further details which can be reviewed in its related discussion. 
See: Rijal Bahr al-'Ulüm, 2/99. 

2 Al-Fadli: Usül Ilm al-Rijal, p. 126. 


3 Al-Najjashi: Rijal al-Najjashi, p. 86, biography number 207. 
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BIE beg gi ol paia ell ol gS pie let ated ph JUS SW 25 gol 
U SS le he Roa s S coy soll Lo el 


Al-Najjashi intends with what he mentioned regarding his tawaqquf (non- 
commitment) in narrating from him except through an intermediary 
between him and that narrator is that he does not narrate a book via him 
with the words haddathani (he narrated to me), or akhbarani (he informed 
me). As for actually narrating from him with, for example, qàla (he said), 
this has taken place... What further emphasizes what we have mentioned 
is al-Najjashi's disjointed manner of expression (narrations). He says (for 
example): Abū al-Abbas Ahmad ibn ‘Alī informed us. Then he says: and 
Muhammad ibn ‘Abd Allah ibn Mufaddal. And in the second instance, he 
says: Abū al-Mufaddal al-Shaybani said: Abū Bakr ibn Abi al-Thalj narrated 


to us, and Ibn Nüh informed us. 


The differences in expression in the two instances is a clear indication of 


what we have mentioned.' 


With this, it becomes clear to us those who are included among the teachers of 
al-Najjashi and those excluded.? 


After this, the scholars of the Imamiyyah differ about the number of al-Najjashi’s 
teachers on account of their difference in considering the aforementioned words 
of al-Khü't. Al-Mamaqani states: 


1 Al-Khü'r: Mu jam Rijal al-Hadith, 17/260-261. 

2 Mahmüd Duryab states, "The most that can be gained from these proofs is the tawthiq of his 
teachers from whom he narrates with the words ‘Akhbarana (He informed us); or 'Haddathanà (He 
narrated to us); nobody else. This is because the common feature of these proofs are reports and 
chains. This is the amount that is definitive; everything beyond this is doubtful. Because the claim 
of general tawthiq of all al-Najjashi's teachers, including those he learnt the sciences of fiqh or ansab 
(genealogy), for example, or those from whom did not explicitly narrate from using ‘Akhbarand (He 
informed us); or 'Haddathana (He narrated to us); is a claim broader than these proofs (he means the 
proofs for the tawthiq of al-Najjashi's teachers). Therefore, their tawthiq is not established via such a 
claim.” Mashyakhat al-Najjashi, p. 95. 
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Indeed, al-‘Allamah al-Tabataba’i expended his energy in collecting the 


teachers of al-Najjashi in his work and he concluded (they were) thirty. 


Al-Nüri al-Tabarsi held the view that they were thirty-one, as al-Fadli narrated 


from him 


Ja far al-Subhàni narrated from him that they were thirty-two.’ Al-Khü'i came and 
said that "they are more than forty men;"^ based on his independent judgement. 
Bahral-'Ulüm has a lengthy discussion in his description of al-Najjashi's teachers.’ 


Duryab put them at twenty-eight.* 


The issue oftawthiq of al-Najjashi’s teachers is regarded by al-Khü'tas an accepted 
principle. However, we do not find any trace of it in the words of Ibn al-Mutahhar 
al-Hilli! This is proof of the fact that this principle is from the principles of the 
latter-day scholars and it was unmentioned in al-Hilli's time. However, Mahmud 
Duryab al-Najafi believed that the idea of tawthiq regarding al-Najjashi’s teachers 
existed in the time of al-Hilli. He states, "I think the discussion of the tawthiq of 


al-Najjashi’s teachers occurred in the time of al-‘Allamah (al-Hilli) because he 


1 ‘Abd Allah al-Mamagani: Tangih al-Magal, 3:90 (under al-fa'idah al-sadisah). 

2 Al-Fadli: Usül Ilm al-Rijal, p. 126. 

3 Al-Subhanr: Kulliyyat ft Ilm al-Rijal, p. 288. 

4 Al-Khü'r: Mujam Rijal al-Hadith, 2/167. 

5 Bahr al-Ulüm: Rijal Bahr al- Ulüm (famously known as al-Fawa’id al-Rijaliyyah), 2/50. He mentions 
that they are thirty teachers. Bahr al-'Ulüm states, "They are thirty teachers, nine of whom have 
biographies in the book... He explicitly declared the first five reliable and praised and venerated the 
others. He did not mention for his other teachers an independent biography" He mentioned this 
after listing them on p. 83. It is possible that Bahr al-'Ulüm elaborated the most on the teachers of 
al-Najjashi. 

6 Mahmüd Duryab al-Najafi: Mashyakhat al-Najjashi Tawthiquhum wa Turuquhum ila al-Usül, p. 98. He 
mentions seventeen teachers whom al-Najjashi did not mention with the words “Haddathana (He 


narrated to us);" or “Akhbarana (He informed us),” p. 188. 
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narrated the words of al-Najjashi about his teacher, Ahmad ibn Muhammad ibn 
al-Jundi (biography number 207), when he said, ‘Our teacher (may Allah have 
mercy on him) connected us to the (other) teachers in his time? He commented 
on this saying: ‘This is not textual proof (nass) of his ta‘dil? It is as though he 
is refuting, in this statement of his, whoever concluded the tawthiq of (Ibn Abr 
Jayyid) this from the sentence, 'Our teacher (may Allah have mercy on him) 


71 


connected us to the (other) teachers in his time: 


What he mentioned is possible; however, what is closer (i.e., to the truth) is to 
delay this after the time of al-Hilli. The words of al-Hilli are not indicative of any 
type of general principle. Perhaps he refuted the actual text of al-Najjashi and 
the intent was not that he refuted a general principle. Duryab believed that the 
person who mentioned the general principle after al-Hilli was Nizam al-Din al- 
Qurashi (1038 AH)? Therefore, Nizam al-Din is the first to allude to this general 
principle, according to my findings. 


A critique of this principle 


A number of contemporary Imami scholars attempted to let this principle pass 
as if it were to be taken for granted, even though there is an element of theatrics 
in actually deducing this principle (i.e., from al-Najjashi’s statement). And in 
examining the issue we find that it is not based on a sound foundation. In fact, 
for the following reasons, the preponderant (opinion) is that it is not authentic: 


1 Mahmüd Duryab al-Najafi: Mashyakhat al-Najjashi, p. 92. (The author says) Whatever Mahmüd 
Duryab has mentioned is erroneous. He confused Abū al-Husayn Ahmad ibn Muhammad ibn ‘Imran— 
famously known as Ibn al-Jundi (he is the one whose apparent tawthiq of al-Najjashi and was rejected 
by al-Hilli) and Abū al-Hasan ‘Ali ibn Ahmad ibn Abi Jayyid al-Qummi. His confusion between the two 
narrators appeared to me in his discussion. 

2 Ibid. Duryab suggested that the source of Nizam al-Din is narrated from the book Riyad al-‘Ulama’, 
3/351. (The author says) Riyad al-Ulama’ is authored by ‘Isa ibn Muhammad ibn Salih al-Jirani al- 
Tabrizi, the student of al-Majlisi. In this work, he mentions the conditions of the scholars from the 
time of Ghaybah (Occultation) to his time (1119 AH). This is as mentioned by al-Tihrani in al-Dharrah, 
11/331 (no. 1981). 
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1. Al-Hilli’s criticism of one of those whom al-Niri al-Tabarsi, al-Fadli, and 
al-Subhani regard as al-Najjashi's teacher. Under the biography of Ahmad 
ibn Muhammad ibn ‘Imran al-Jundi, he states: "Al-Najjashi says, ‘Indeed he 
is our teacher (may Allah have mercy on him); he connected us with (other 
teachers) in his time.” A]-Hilli follows up saying: "This is not textual proof 
of his ta'dil" Commenting on the statement of al-Hillt, ‘Abd al-Nabi al- 
Jaza'iri (d. 1021 AH) said, "And neither is it apparent (from the text)" This 
proves contradictory to al-Hillt, al-Jaza'iri, and others who propagate this 


principle. 


2. Al-Kazim al-Ha'iri also states, "Ibn Abi Jayyid is a thiqah according to al- 
Sayyid al-Khü'i on account of him being of al-Najjashi's teachers. However, 
we do not accept this premise. Therefore, his reliability is, according to us, 
unestablished.”* 


3. Regarding ‘Alt ibn Ahmad ibn Abt Jayyid, Husayn ibn 'Alral-Burüjirdi states, 
“A biography was not written for this shaykh by (al-Tüst and) al-Najjashi, 
despite their numerous narrations from him... I did not find anything for 
this shaykh (i.e., Ibn Abi Jayyid) from the early generation (of scholars) 
except for what I have mentioned. Whatever claims were made by some 
of the latter-day scholars regarding his conditions, reliability, and other 


aspects, I have found nothing that can prove it" 


This is a clear indication from him refuting the statement of whoever 
makes tawthiq of Ibn Abi Jayyid on the mere fact that he is of al-Najjashi's 
teachers. 


1 Al-Hilli: Khulasat al-Aqwal, p. 70 (biography number 108). 

2 ‘Abd al-Nabi al-Jaza'iri: Hawi al-Aqwal, 3:297 (biography number 1277). 

3 Kazim al-H@iri: al-Qadà ft al-Fiqh al-Islami, p. 51. 

4 Cited by Muhammad Rida al-Husayni al-Jalali: Manhaj al-Rijali wa al-‘Amal al-Rà'id ft al-Mawsü àh al- 
Rijaliyyah of Sayyid al-Ta'ifah al-Barüjardi, p. 185. 
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4. Al-Mazandarani states, "The extent of what we have arrived at and 
noticed regarding the words of al-Najjashi is that he does not narrate 
from weak narrators whose weakness has been established by the jarh of 
experts and (the fact that) the people do not narrate from him. However, 
it has not been established that he does not narrate from an imami about 
whom neither a jarh has been mentioned about him nor has his reliability 
established. Therefore, the ruling that states all of al-Najjashi’s teachers 
are reliable is problematic and has no proof for it.” 


This is a review of the issue; it is great insight on this subject-matter, 
and it is the correct opinion. Therefore, whatever al-Hillt differs with the 
latter of the latter-day scholars—at the head of it al-Khü'i—is correct. 
This is because the view that all the teachers of al-Najjashi are reliable 
is speculative and falls flat when studying the opinions of the Imàmi 
scholars. The statement of al-Nüri al-Tabarsi—who is one of the leading 
proponents of adopting this rule—is sufficient in this regard. He states 
about the teachers of al-Najjashi: 


dala! às BL SE i 5 8 eg to ye DAR eu ule pa ytd oor s Elda! eV gs ee 
golf Ue ilios oe bl ah as peed ol 


The goodness of these teachers, their greatness of rank, and high position— 
aside from their entry among the reliable narrators—is established by 
general terms (bi al-qarinah al-‘ammah), with no due consideration to their 


individual states.” 


Therefore, al-Nüri knows that by investigating the condition of their 
individual states, it will lead to the invalidation of this principle. This is 
because most of them are majhül and no mention of them is made in the 
works of narrator evaluation and hadith encyclopedias. The following are 
a few examples of this. 


1 Al-Mazandarani: Miqyds al-Ruwat, p. 158. 
2 Al-Tabarsi: Khatimat al-Mustadrak, 3/158. 
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i. Muhammad ibn Muhammad ibn Harun, famously known as Ibn 
al-Salt: He man was counted as reliable among the proponents of 
the tawthiq-theory, on account of him being from the teachers of 
al-Najjashi. After examining his biography, I did not find a reason 
for his tawthiq except for the fact that he is from the teachers of 
al-Najjashi. And this is the statement of the latter-day scholars, 
otherwise, there is not statement regarding him from the early 
scholars. Al-Sháharüdi said, "They did not mention him.” Therefore, 
there is no mention of jarh or tawthiq in the encyclopedias of 
narrator evaluation. Al-Shaharüdi goes on to justify his tawthiq, on 
the premise that he is from the teachers of al-Najjashi.' 


ii. Ahmad ibn Muhammad ibn Imran ibn al-Jundr: al-Hilli followed 
up al-Najjashi’s statement that he (i.e., Ahmad ibn Muhammad ibn 
‘Imran ibn al-Jundi) is from the teachers of al-Najjashi saying, “This is 
not textual evidence for his ta'dil”? Commenting on al-Hilli's words, 
‘Abd al-Nabt al-Jaza'iri said, "And neither is it apparent as well? 


iii. Uthman ibn Hatim al-Muntab: al-Nüri al-Tabarsi, al-Fadli, and 
Ja'far al-Subhàni deemed him a thiqah because he is of the teachers 
of al-Najjashi. Al-Najjashi gave him the title “our teacher.”* Al-Khü'1 
remained silent and offered no opinion on his biography? Perhaps 
he built upon the principle that he does not narrate with the words 
“haddathana (he narrated to us)" or “akhbarana (he informed us)". 
However, Muhammad al-Jawahiri, the author of al-Mufid, in which 


he summarised the statements of al-Khü', regarded him as majhil.° 


1 Al-Namazi al-Shahariidi: Mustadrakat “Ilm al-Rijal, 1/480. 

2 Al-Hilli: Khulasat al-Aqwal, p. 70 (biography number 108). 

3 ‘Abd al-Nabi al-Jaza'iri: Hawi al-Aqwal, 3/297 (biography number 1277). 
4 Al-Najjashi: Rijal al-Najjashi, p. 193 (biography 515). 

5 Al-Khü'r: Mujam Rijal al-Hadith, 12/116 (biography 7585). 

6 Muhammad al-Jawahirt: al-Mufid min Mu jam Rijal al-Hadith, p. 368. 
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iv. 


vi. 


vii. 


viii. 


Al-Husayn ibn Ja'far al-Makhzümri: Al-Shaharüdi said about him, 
"He is a thiqah because he is from the teachers of al-Najjashi.” This 
proves the fact that it is the primary reason for his tawthiq.! Had 
there been (a statement of) tawthiq from any of the earlier Imami 


scholars, they would have mentioned it. 


‘Abd al-Salam ibn al-Husayn ibn Muhammad al-Basri ibn al-Adib: 
Al-Jawahiri in al-Mufid said about him, "He is a thiqah because he is 
from the teachers of al-Najjashi.”? He did not find a reason for his 
tawthiq other than this. 


Al-Husayn ibn Müsa ibn Hadiyyah: Al-Shaharüdi said, "He is a 
thiqah because he is from the teachers of al-Najjashi.”> He did not 


find a reason for his tawthiq other than this. 


Ibrahim ibn Makhlad ibn Jafar: Al-Shaharüdi said, "They did 
not mention him except for al-Khü't, who said, ‘(He is) from the 
teachers of al-Najjashi. He mentions him under the biography of 
Di'bil."^ And so, whoever adopts this principle, is making tawthiq 
of a narrator who is not mentioned in the books of narrator 


criticism. 


Muhammad ibn Hārūn ibn Misa al-Talla‘ukburi: al-Nüri, al- 
Subhani, and al-Fadli mention him to be from the teachers of 
al-Najjasht. However, al-Khüt omitted al-Talla‘ukburt because 
he did not fall under his principle of introducing the teachers of 
al-Najjashi whom he restricted to those who narrated from him 


with the words “haddathana (he narrated to us)” or "akhbarana (he 


1 Al-Namàzi al-Sháharüdi: Mustadrakat “Ilm al-Rijal, 3/108 (biography number 4259). 


2 P. 316. 


3 Al-Namazi al-Shaharüdi: Mustadrakat ‘Ilm al-Rijal, 3/95 


4 Ibid., 1/208 (biography number 499). 
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informed us)" Even al-Jawahiri' and Bisam Murtada? (who both 
summarized al-Khii7’s book) described him as “majhil.” 


Like this, they differ regarding who is part of, or excluded from this 
Mashyakhah. Using this principle, they make tawthiq of several narrators 
who are regarded as majhil in the science of narrator criticism. 
Furthermore, most of these narrators have no narrations except in the 
book of al-Najjashi! 


5. Of the most important objections which contradict this principle comes 
from al-KhüT's critique against al-Najjashi. He states, "We found his 
narration from Ahmad ibn Muhammad ibn Yahya in his book. This is 
indicative of his reliability, like his other teachers. However, it appears after 
investigation) that al-Najjashi did not live to reach Ahmad ibn Muhammad 
ibn Yahya's era. According to what we came across, he narrates from him 
via an intermediary in 150 places. In most instances, this intermediary is 
either Ibn Shadhan (i.e., Muhammad ibn ‘Ali ibn Shadhan) or Ahmad ibn 
Shadhan. It is clear from this that the copy (of the book) is definitively 
filled with errors and that he is not from the teachers of al-Najjashi. 
Therefore, he is da'if on account of the lack of tawthiq.”? 


I checked the places that al-Khü'i reviewed and found 136-137 of them 
with the words “Haddathani (He narrated to me);' and 496 with the words 
* Akhbaranà (He informed us)" 


The conclusion reached by al-Khūřī is possible, but it is merely a 
probability that cannot be relied upon unless the copies (of the books) 
are verified. It is also possible that al-Najjashi is among those who narrate 
from those he never met; this is a possibility as well. All of this calls for 


1 Al-Jawāhirī: al-Mufid min Mujam Rijal al-Hadith, p. 568. 
2 Bisàm Murtada: Zubdat al-Maqàl min Mu jam al-Rijal, 2/409. 
3 Al-Khü' Kitab al-Taharah, 10/45 (under ma yasihhu al-tayammum bihi). 
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further rectifications of this principle, if only we investigated each of the 


narrators, one by one. 


6. It can be said to the proponents of this theory that al-Najjashi never 
explicitly stated that he does not narrate except from a thiqah; rather, 
it is a deduction that you understood from his words. Despite this, it has 
become, according to you, a foundational basis upon which narrators 
are judged. Therefore, you have to commit to making tashih of ahadith 
and tawthiq of the narrators of every book in which the author explicitly 
stated that his book is narrated via chains with reliable narrators—which 
constitute the majority of Imami books. Hereunder are a few examples. 


A. Ibn Tawüs mentioned the following in the introduction to his book 
Falah al-Sa'il, “Know well that the narrations I mention in this book are 
narrated from among the most select of our reliable companions. In 
some of these narrations, there may be between the reliable narrators 
who have been alluded to and between the Prophet 1X5 or one of 
the Imams, an individual who has been criticized via solitary reports. 
Or, the criticism levelled against him is based on a narration that has 
been itself criticized by the scholars, thereby a possible valid excuse 
for the criticized narrator. That reason would be known, or at least 
be admissible according to the critics... (Then he cited a number of 
justifications for the tawthiq of narrators that have been criticized. 
Then he stated) ... For there is amongst the kuffar (disbelievers) those 
who are reliable in what they narrate of reports, just as the scholars 
of Islam have relied on doctors of the Ahl al-Dhimmah in their reports 


concerning that which is suitable for curing the sick"? 


Thus, Ibn Tawüs considers everyone who narrates from him to 


have "crossed the bridge (i.e., acceptable)" And after these words, 
1 In other words, the original narrator in question would remain free of any criticism since the 
narration used to establish the criticism against him is itself questionable [translator's note]. 


2 Introduction to the book, p. 9. 
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he goes on to cite some six justifications for the sake of making 
tawthiq of narrators. Even more than that, he sought justification 
for those who had no excuse since it was narrated by their senior 
companions. Thus, he made tawthiq of the narrators and refuted 


all of the criticisms. 


After the explicit statement that he makes tawthiq of the narrators 
of his book, the proponents of this theory did not adhere to this 
by making tawthiq of all the narrators! This is a contradiction 
whereby they seek to distinguish between various obscure matters. 


B. Al-Sadüq (d. 381 AH) mentioned in his work al-Muqni "I omitted 
the chains of transmission from him so that it (i.e., the book) does 
not become too burdensome, and does not become too difficult to 
memorize, and so the reader does not get disinterested. (I omitted 
the chains of transmission) because whatever I explained in this 
book is to be found in the primary works and evident to the 
trustworthy scholars and fuqahá' (jurists), may Allah have mercy 


on them" 


Muslim al-Dawari stated, "We gather from this that all of the 
narrations of the book are authentic, and that all of their narrators 
are reliable”? 


Do the proponents of this theory make tawthiq of the narrators of 
al-Mugni’, with al-Sadüq's (statement of) tawthiq of its narrators? 


C. The book Bisharat li Shrat al-Murtadà. The author states, "I do not 
mention reports in this book except those that are musnad (with an 
unbroken chain and reliable) from the great teachers and choicest 


1 Introduction to al-Muqni,, p. 3. 


2 Muslim al-Dawari: Usül ‘lm al-Rijal Bayna al-Nazariyyah wa al-Tatbiq, 1/330. 
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(and) reliable narrators”! This is another explicit statement. 
Despite this, the proponents of this theory do not adhere to his 


statements! 


D. The book al-Mizár by Muhammad ibn al-Mashhadi (d. 610 AH). 
Describing the litanies (adhkar) of his work, he states in the 
introduction, "Whatever prayers have been resorted to for when 
performing the various tasks, I have received them in a contiguous 
manner (muttasil) from reliable narrators until the descendants of 
the Prophet (sadat).”? 


This is also an explicitly clear statement. Despite this, they say, 
morning and evening, that we do not have an authentic book! This 
is without mentioning their Four books. Muslim al-Dawari gathered 
thirteen such books the authors of which claim their authenticity 


and tawthiq of their narrators. 


7. Bahr al-Ulüm (d. 1212 AH) states, "The statement of al-Najjashi is 
repeated, ‘A number of our companions; or ‘a group of our companions; 
These, and other such statements exist in several places without any 
explicit explanation as to how much or how many are actually in this 
group. This issue is relatively easy is to understand based on what we have 
determined on the reliability of all narrators. Perhaps that is the secret in 


not explaining it^? 


If al-Najjasht himself did not explicitly state the names of this group (of 
narrators), and neither did he attempt to mention them, then how do 
we judge the authenticity of chains of narration that are contain majhül 
narrators? This is nothing more than exercising a good opinion of al- 


1 Muhammad ibn ‘Ali al-Tabari (d. 525 AH). He stated this in the introduction to the book, p. 18. 
2 P. 27; 
3 Bahr al-Ulūm: Rijal Bahr al-'Ulüm, 2/100. 
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Najjashi. Good opinions about a person, guesswork, and sheer conjecture 
can never be considered an accepted principle for gauging the ralibility of 


a narration. 


Finally, if someone was to say that we (i.e., the ShTah) only make tawthiq 
of the teachers of al-Najjashi when they do not have a contradictory 
statement of tad'if (against them). We would respond to them by saying: 
Why do you not say this for the authors of the other books that were 
previously mentioned? This is but a clear contradiction. 


1.2 Tawthiq of a narrator on account of him being in the asanid of ‘Ali 


ibn Ibrahim al-Qummi’s Tafsir 


Regarding Tafsir al-Qummi of ‘Alī ibn Ibrahim ibn Hashim al-Qummi, al-Najjashr 
states: 


Abū al-Hasan al-Qummi: Thiqah in hadith; thabt (reliable); mu tamad (relied- 
upon); sahih al-madhhab ((belonging to the sound school of law)... He has a 


work on tafsir!.”? 
Al-Qummi states in the introduction to his Tafsir: 


ee» Uo «Ul | 2 il ue USUS s Uo Us ols 5 UJ] cet Go Oy o $0 3,512 odis 


1 This tafsir is printed under the title Tafsir al-Qummi. It is loaded with statements regarding the 
interpolation of the Noble Qur'an (Tahrif al-Qur'án) and rather strange esoteric interpretations. See: 
Ma'a al-Ithnà ‘Ashariyyah ft al-Usül wa al-Furü' of Dr. ‘Ali al-Salüs, p. 489; Qadiyyat al-Tawil Bayna al-Shi'ah 
wa Ahl al-Sunnah ‘Ard wa Taqdim of Dr. ‘Abd al-Mun‘im Fu'ad, pp. 212-292 (and other places); al-Shrah 
al-Ithna ‘Ashariyyah wa Tahrif al-Qur’an of Muhammad al-Sayf, p. 62 (and other places); Mawgif al- 
Rafidah min al-Qur’an of Mamadü Karambiri, p. 208 (and other places). The best work in this regard 
is Muhammad Muhammad Ibrahim al-‘Assal’s PhD dissertation under the title al-Shi'ah al-Ithnà 
‘Ashariyyah wa Manhajuhum fi Tafsir al-Qur an al-Karim, p. 832. 

2 Al-Najjashi: Rijal al-Najjashi, p. 260 (biography no. 680). 
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And we mention and inform (i.e., in this book) of that which has reached 
us and narrated by our teachers and reliable ones from those upon whom 


Allah has obligated their obedience.’ 


A number of latter-day scholars of the Imamiyyah regarded these words of 
al-Qummi to imply that he made tawthiq (approbated) of every narrator that 
comes in the asánid of his work. I tried my utmost best to find the first person 
to express this principle and (eventually) came to the conclusion that al-Hurr 
al-‘Amilt was, in fact, the first to mention this. And although he did not state it as 
an independent principle, it can be argued that, despite the above, he is the first 
to allude to it and mention it in the course of his words. In his attempt to make 
tawthiq of Ibrahim ibn Hashim, the father of al-Qummi, he states: 


Qoa JU eem een yl og gle odd y uua Jl yey Gp tall o dd cenas ye RS eq 
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His tawthiq is to be understood from al-‘Allamah’s authenticating al- 
Sadüq's chains of narrations, as well as from the beginning of his son's, 
‘Ali ibn Ibrahim al-Qummri's Tafsir wherein he states, “And we mention and 
inform (i.e., in this book) of that which has reached us and narrated by our 
teachers and reliable others from those upon whom Allah has obligated 


their obedience"? 


This is what was also understood by Bahr al-'Ulüm in his attempt to make tawthiq 


of ‘Ali al-Qummr's father, Ibrahim ibn Hashim, using this principle? 


The most famous person to employ this principle was al-Khü' who, based on 
it, made tawthiq of many narrators whom the works of narrator biographies' 
do not even identify. With this, he significantly reduced the number of majhül 
(unknown) narrators in the biographical works of narrators and picked out a 
number of them and placed them in the ranks of reliable narrators! 


1 Tafsir al-Qummi, p. 16. 
2 Al-Hurr al-‘Amili: Wasa'il al-Shřah, 30/302, #12 (under Ahwal al-Rijal). 


3 Bahr al-Ulüm: Rijal Bahr al-'Ulüm, 1/462. 
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Commenting on ‘Ali al-Qummri's previous words, al-Khü' stated: 
AB ye V] Vs als B gap Y ai ule s nU s INI lia 3 


In these words, there is a clear indication that he only narrates from a 
thiqah in his book. 


Commenting on the words of al-Hurr al-‘Amilt, al-Khü' stated: 


Egalas XU ally) Oly candi eee OLS] 0 53 Le ey eal o] c ule OD aloe (esl L Of 
eo ga NB US ley iall ya OU y cepted lal p al) COT Gil s pS elo csse pearl ye 
pee dae 5 LS Raul s So eel pl op cle e San Cell I Us R3 gl aao 


What al-Hurr al-‘Amili inferred is correct. This is because ‘Ali ibn Ibrahim 
intended to establish the authenticity of his Tafsir with what he mentioned. 
Additionally, his narrations are well-established and come from the 
Infallibles si, and came to him via teachers and other reliable narrators 
of the Shrah. Based on this, it is not necessary to restrict the tawthiq 
of only those teachers from whom ‘Ali ibn Ibrahim narrates without an 


intermediary, as some of them have claimed. 


Al-Khu7’s claim can be extracted in the following manner: Everyone that is in the 
muttasil (contiguous) chains of Tafsir al-Qummi—thereby excluding the marasil’, 
or the narrations that are broken (contain inqità)—he is a thiqah as long as he 
is not faced with contradictory evidence, even if we do not find his name being 


mentioned in the works of narrator evaluation. 


As for the fact that "he is not faced with contradictory evidence,” I found it 
in al-KhüT's statement, “A narrator will be deemed a thiqah by virtue of ‘Alt 
ibn Ibrahim (al-Qummi, the author of the Tafsir), or Ja‘far ibn Muhammad ibn 
Qülawayh's testifying to their reliability, except if he is faced with evidence to 
the contrary.” 


1 Al-Khü': Mu jam Rijal al-Hadith, 1/49. 
2 See glossary for the definition of marasil [translator's note]. 


3 Al-Khü': Mujam Rijal al-Hadith, 1/50. 
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And he said, “All of the narrators of the Tafsir are reliable as long as someone 


my 


else's tad'if (of them) does not oppose it’ 


Of al-KhüT's conditions is that the chain of narration in which the narrator (in 
question) is that it should end with the infallible (imam), as he stated under the 
biography of Sa'id ibn Muhammad, who is of the narrators’ of Tafsir al-Qummi, “In 
any case, there is no benefit in mentioning him at all since this chain of narration 
does not end with one of the infallibles 535-4, Therefore, the general tawthiq 
which ‘Ali ibn Ibrahim mentioned in the beginning of his Tafsir does not include 


him”? 


In short, this principle is the undertaking of the latter, latter-day scholars. Even 
the latter-day scholars did not know of it, chief among them Ibn al-Mutahhar 
al-Hilli, since he never mentioned it. And he (also) did not make tawthiq of 
anybody using this principle in his book, Khulasat al-Aqwal. In fact, I found the 
opposite. Regarding the most famous narrator of Tafsir ‘Alt al- Qummi, his (i.e., ‘Alī 
al-Qummi’s father, Ibrahim ibn Hisham) father, he states: 


8S «e Olly Ny ganah altar le Vy ad Cdl dall ule bel ye aS casi J 
J à d 33 ery 


I did not find a recorded statement of criticism against him nor a 
statement of ta'dil in his favour from any of our companions. And there 
are many narrations from him. The preponderant opinion is to accept his 


statement(s)? 


Had al-Hilli known of this principle, he would have alluded to ‘Ali ibn Ibrahim’s 
tawthiq of his father, or he would have mentioned the person who explicitly 
made tawthiq of him using this principle. However, he did not mention this, 


which proves it was not known in his time. 
1 Al-Khü': Kitab al-Hajj, 2/364, in the commentary under the chapter "Miqat al-Sibyan.” 
2 Al-Khü't: Mu jam Rijal al-Hadith, 9/139. 


3 Khulasat al-Aqwal, p. 49 (biography no. 9). 
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What further proves that al-Hillt had no knowledge of this principle is his 
statement under the biography of al-Husayn ibn Yazid al-Nawfalt: 


Jobe paz, All tes geal ge ali leo pel AB gi al y) 3 Gute 


According to me, judgement regarding his narration should be suspended 
simply for what he transmitted from the Qummis, and since there is no 


ta'dil of his from our companions." 


Al-Husayn ibn Yazid is from the narrators of Tafsir al-Qummi. Despite this, al- 
Hilli states that the companions (i.e., the scholars of the Shrah) do not have a 
statement of ta‘dil in his favour. Had he known this principle, he would have 
suggested the tawthiq of al-Qummi for al-Husayn ibn Yazid. However, he did not 
do so. 


A critique of this principle 


1. This principle results in an opinion at variance with the more well-known 
opinion in the Imami school. Admitting that his opinion is at variance 


with the more well-known one, al-Khü' states: 


ads She JI B gel sns pled gp eme I OM tS Re yg tel Hee de ly JI 
wlth oe he oe i) cag BL I Jal Shey pe eol oy dares OY i pee Slana dle ly JI 


The narration, according to the more well-known practice (Maslak) has a 
weak chain because it contains Muhammad ibn Aslam. His tawthiq (i.e., 
in the works of narrator criticism) was not made. However, the narration 
according to our practice (maslak) is valid because Muhammad ibn Aslam is 
among the narrators of Kamil al-Ziyarat and Tafsir ‘Alī ibn Ibrahim al-Qummi. 
And they are (all) reliable. 


1 Khulasat al-Aqwal, p. 339. 
2 Al-Khü': Kitab al-Hajj, 5:253 (in the commentary under the chapter Ahkam al-Sawm Badl al-Hady). 
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2. Kazim al-Ha'iri thoroughly refuted what al-Khü' inferred from ‘Ali al- 


Qummi's words. He states: 


As for him attempting to make tawthiq of all its narrators—by claiming that 
his purpose for mentioning what he did was to establish the authenticity 
of his Tafsir, and (the fact) that his narrations are established and come 
from the infallibles, and that they reached him via teachers and reliable 
ones of the Shrah (as al-Sayyid al-Khü'i mentioned)—this is incorrect. I 
do not know how he came to know this was his intention (in mentioning 
these words). Is it based on the generality of his words? Or, is it based on 
the explanation that if it is not the authentication of ahadith (i.e., that is 
implied), then deeming the immediate teachers reliable would be of no 
value? If he intended the latter, we would say, first of all, that there is no 
doubt that deeming the immediate teachers reliable does strengthen and 
bolster the narrations. And, secondly, the earlier scholars' authentication 
of narrations is not always premised upon the tawthiq of narrators, as 
attested to by al-Sayyid al-Khü' in his Mujjam. Perhaps, in his Tafsir, he 
adhered to narrating from his reliable teachers who only narrate authentic 
narrations. As for knowing definitively the fact that they authenticated the 


narrations on account of the reliability of their narrators, this is unknown. 


If he intended the former, we say that the form of address "reaching us, 
and narrated by our teachers and reliable (others),” is only true in relation 
to the reliability of the immediate narrator. It does not unrestrictedly 


prove the reliability of every narrator.! 


Muhammad al-Sanad stated: 


(à EÍ Y guts colla, ge ole el Lee iu pedal y Re pd gol coul s JE (E Gea Lane pate O) 
adl JSS G3 gl oe 


Both? of their intentions from their statements is to exclude (the existence 


of) fabricated and fictitious narrations from what they include of 


1 Kazim al-Ha'iri: Al-Qad@ fi al-Fiqh al-Islami, p. 446. 


2 Le., Ali al-.Qummi in his Tafsir and Ibn Qülawayh in Kamil al-Ziyarat. 
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narrations in their respective works, not with respect to the tawthiq of 


every single chain of narration. 


3. The intention of ‘Ali al-Qummi in his introduction is to give credit to his 
book, nothing more. Al-Fani al-Asfahani states: 


pl SUBS ye ipla ul s; OTs US We ias eae] sal] g alb [UU g binbin oe] a 0} 


pte dass etl oS x 


His statement, ‘from our teachers and reliable ones’ clearly indicates his 
intention to give his book credit, and to show that his narrations come 


from such reliable narrators that are relied and depended upon. 
Then he states: 


Be Cl ys Jer yp ail 3| AUS aly JS Uy i Y LSI Lag cle] asl pl oy de daly] oye Ol 
dnd elas! ote ail Co pie [ UU Leu Lhe ] Ba oye aly JE IS Goi shell (e poo yg dai 
ikal 


The claim that ‘Ali ibn Ibrahim intended to give his book credit does not 
necessarily mean that all of the narrators of his book are reliable. This is 
because there are different levels of (determining) value... And the claim 
that he desired to express the reliability of all narrators with the words 
“our teachers and reliable ones” is an approximate judgement (that was 
said) in the context of him attempting to give overall value to the book. It 
is a generic statement that need only indicate towards the reliability of his 
direct teachers and the (already) praised narrators (al-mamdihin), had it 


not been for the text including (the word) ‘thigat (reliable)' in the sentence. 


Thereafter, al-Fani cited his evidence for this claim. Below is a synopsis of 
this evidence: 


1 Buhüth fi Mabani “lm al-Rijal, p. 146. 
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a. A number of narrators whose weakness has been documented appear in 
the folds of his book. And it is highly inconceivable that there exist such a 
significant number of narrators that are well-known for being weak which 
he was unaware of, especially considering he mentioned these words in 
his attempt to give credence to his book, such credence that is dependant 
upon investigating such reliable narrators whose reliability is agreed- 


upon... (He goes on to mention five of them). 


b. A number of majhül, muhmalin (disregarded), and narrators about whom 
there is clearly a difference of opinion appear (in this book). It is also highly 
inconceivable that he came to know about their reliability in the books of 
narrator criticism, especially considering the fact that others, such as al- 
Tüsi and al-Najjashi—who were closer to them in time—did not know. Also, 
despite the fact that their general practice is to investigate narrators like 


the aforementioned... (He then goes on to mention eight of them). 


c. The fact that mursal, maqtü', and other such narrations appear (in the 
book) that have no justification in being narrated in such high numbers 
proves that he himself was unaware of such omitted and majhül narrators... 
Unless of course he claims that he knows of the Ghayb (unknown) about 


them and that he did not mention them so as to preserve the trust of 

transmitting (this information)... (He then goes on to cite seven examples). 
Then al-Fant states: 

These three issues become all the more important by noting the large 

number of weak narrators and how clearly their conditions are in this 


regard such that when inductive reasoning of this type increases, so too 


does the probabilistic value of such a baseless claim increase. 
Al-Fani ends his discussion with the following: 


On my life, this matter is clearer than yesterday and clearer than the 
sun. With this, it is clear that the text of Ibn Ibrahim only indicates to the 
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reliability of his direct teachers—assuming we do not also investigate this 


matter further, as you know of its explanation? 


4. I pursued the number of narrators that have been criticized in Tafsir ‘Alī 
al-Qummi and found that they reached thirty-eight. These narrators range 
from being majhül, or cursed, or mat'ün (criticized), or weak, or muhmal 


(disregarded). 


It is possible to invalidate this principle from its very foundation, rather, 
the entire Tafsir can be invalidated when considering its narrator. In the 


beginning of this Tafsir we find the statement: 


ph a> JU pS ade piar op ge pt i BF cy el oy ema op ole! all pf Ste 


etl lel ule oo 


Abū al-Fadl al-‘Abbas ibn Muhammad ibn al-Qasim ibn Hamzah ibn Misa 
ibn Jafar sa narrated to me — Abū al-Hasan ‘Ali ibn Ibrahim al-Qummi 


narrated to us... 


Now, who exactly is this al-“Abbas ibn Muhammad ibn al-Qasim? Ja‘far al- 
Subhani stated: 


ASL JI po a S> Coa oy eld) eil e al dr e | CR MI ea 


Unfortunately, there is no mention of the Tafsir's narrator, al-‘Abbas ibn 


Muhammad, in the primary sources of narrator criticism!” 


Kazim al-Ha'iri stated, "There is no mention of him inthe books of narrator 


criticism.” 


1 Al-Fani al-Asfahant: Buhüth fi Fiqh al-Rijal, pp. 107-113. 
2 Al-Subhani: Kulliyyat fi Ilm al-Rijal, p. 312. 
3 Kazim al-Hairi: Al-Qadà fi al-Fiqh al-Islami, p. 492. 
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After disputing the method in which several books—including Tafsir al- 
Qummi—reached the latter-day scholars, Muhammad Asif Muhsini stated: 


UL oe em Gil Byte Dee gay STKE ol J] poll a ge yell iral Ea OF de 
SL og sed Lol coll yos coll pend 


However, the likes of the existing Tafsir attributed to al-Qummi is another 
issue. That is the recorder's unawareness of the fact that he collected the 


narrations of both Tafsir al-Qummi and Abi al-Jarüd al-Zaydi.: 
How great is Sa'ib 'Abd al-Hamid's statement: 


Sel cs cult iae od CI STI pets La fe (ss ey dle JE CS oe cux GS 
UIS are ol oY s JU] Ss Y cad AL lia reg l € pd eee ce Jal UE ea 


How can a person who narrates the likes ofthis great Tafsir—which includes 
hundreds of ahadith attributed to the Ahl al-Bayt #<'—be absent from 
the books of narrator evaluation? It is not possible to ignore nor totally 


disregard this type of egregious defect in the chain of narration. 
Bagir al-Ayrawani states: 


AB ger alls ole! OF sleek: WA LEI sas My uui pool OLS 4 OS os Goll o] 
padl JaA pean OS gb UKE LD y Leer Li pb «E55 5 Sad eid o gy gle Lai 
&À oo 48 NV ua E 5 col eae BE sh Lal; pail 5 pe az s poill nil ti gt 


Al-Qummi, even though he has a book in the name of a Tafsir—this 
cannot be doubted considering the fact that both al-Najjashi and al-Tüst 
have documented its existence and mentioned an authentic chain to it— 
however, we doubt whether the Tafsir that is available today is the same 
Tafsir al-Qummi. It is possible that it is not entirely al-Qummry', or, at the 
very least, it is partially al-Qummi’s and partially somebody else's (work) 


inserted into it 


1 Muhammad Asif Muhsini: Mashra'at Bihar al-Anwar, 1/15. 
2 Sa ib ‘Abd al-Hamid: Hiwar fial-‘Umq min Ajl al-Taqrib al-Haqiqi, p. 33. 
3 Baqir al-Ayrawani: Durüs Tamhidiyyah ft al-Qawa id al-Rijaliyyah, p. 174. 
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Muhammad Asif Muhsini states an important principle that applies to 


many books, including Tafsir al-Qummi: 


ate] 44M OB ST pol a ia m poll Bell Gast ey pl lps lS LJ] Gehl dee 0) 
AT Boe a LEY ees pe HS Sela: LS Mis lS call US Ob oA e 056 Ye 2 mee 
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Authentically establishing the chain to the work of an author is one thing 
and authentically attributing the existent copy to him is another. The 
former merely involves relaying information from person to person such 
that so-and-so a person wrote such-and-such a book, as is evident in all 
ijazat (formal documented permissions to transmit), and the isnad at the 
end of Bihar al-Anwar, and the two Fihrists of al-Shaykh and al-Najjashi in 


most of their transmissions. 


The latter is a minor, corroborative study that proves that the existent 
copy (of the book) is the authorship of so-and-so without any additions or 


omissions. There is a significant difference between the two.' 


It can be said to the claimant of this principle: "Establish the throne (first) 
and then chisel away at it (i.e., establish the proof first then deconstruct 
it)" 


5. The printed Tafsir represents a concoction between Tafsir al-Qummi and 
Tafsir Ziyad ibn al-Mundhir Abi al-Jarüd al-A‘ma al-Sarhüb, the leader of the 
Jarüdiyyah.? Al-Kashshi states, "(He is) reprehensible. And there is no 


1 Muhammad Asif Muhsini: Mashra'at Bihar al-Anwar, 1/23. 

2 The Jariidiyyah are the companions of Abū al-Jariid Ziyad ibn Abi Ziyad. They claim that the 
Prophet 4skii> explicitly determined through description, not by name, the appointment of ‘Alt 
seuss, He (according to them) is the imam after him and the people neither knew of this description 
nor ask about the one being described. Rather, they appointed Abi Bakr by their choice and became 
disbelievers on account thereof. Abi al-Jarüd differed with his imam, Zayd ibn ‘Alt, in this doctrine 
of his because he (i.e., Zayd ibn ‘Ali) did not hold this belief.” Al-Shahrastani: al-Milal wa al-Nihal, 
1/183. 
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doubt in his reprehensibility. He was named Sarhüb after a blind shaytan 
that lives in the ocean"! 


Jafar al-Subhani stated: 


O geal BS dE oye aad Le ga Lo past Me Joe GLE lia das pnill lia le olaze I o] 
AS peed pets US ye ii Gee ASS de pla SI OT eine Jal jae 0d 8s 
cred ule Vy tel de Y sel ty W Lal all gill lia le olezel ty Y AUS suey 


Relying on this Tafsir after this difference of opinion is very problematic, 
especially considering the anomalies that exist in the text. Some expert 
scholars have the view that the printed copy is different to what was 
transmitted of this Tafsir in some (other) books. In such an instance, the 
implicit tawthiq also ceases to remain and, accordingly, relying on the 


sanad and matn is no longer tenable.” 


Muslim al-Dawari undertook to count the number of narrators specific to 
Tafsir Abi al-Jārūd and he found them to be 438. As al-Dawari held, these 


narrators do not fall under the tawthiq of al-Qummi. 


6. ‘Alt ibn Ibrahim al-Qummi is one of the leaders of the Akhbariyyah, as 
documented by al-Astarabadi (d. 1033 A.H): 


The leader of the Akhbari scholars and doyen of the venerable, ‘Ali ibn 
Ibrahim ibn Hashim. He is Thiqat al-Islam and Shaykh al-Islam. He mentions 
Muhammad ibn Ya'qüb al-Kulayni—may Allah sanctify their souls—in the 
beginning of his Tafsir. It is an authentic Tafsir that can be relied-upon in 


the Shariah since all of it is taken from the infallibles zc? 


1 Al-Tüst: Ikhtiyar Ma rifat al-Rijal (Rijal al-Kashshi), p. 229. Narrations 413 to 417 all disparage him. Al- 
Hilli made tad'if of him in al-Khulasah, p. 348 (no. 1378). Al-Mamaqani (1/58) stated that he was, *da'if" 
2 Al-Subhani: Kulliyyat fi Ilm al-Rijal, p. 316. 

3 He mentioned this in al-Shawahid al-Madaniyyah wa al-Tubü' ma'a al-Shawahid al-Makkiyyah of Nir 
al-Din al-'Amili, p. 516. 
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It is clear to us that ‘Alt al-Qummi is a leader from the leaders of the 
Akhbariyyah, those who consider their books to be (completely) authentic 
and taken from an authentic primary works. Therefore, his words in 
the introduction—if reliable—represent the Akhbari methodology. This 
methodology (broadly) states that their books are accompanied by 
internal and external evidence through which their authenticity can 
be established, irrespective of the individual conditions of each isnad's 


narrators. 


The strange thing is that al-Khü'i—an opponent of this methodology— 
accepted the tawthiq of the narrators of al-Qummi and shunned the 
remaining books of the Akhbariyyah that mention similar words to al- 
Qummiris, as attested to in the listing of books in which the respective 
authors documented their authenticity in the section that speaks about 
the tawthiq of al-Najjashi's teachers! 


Therefore, there is a clear contradiction in making a distinction 
between the work of al-Qummi and the remaining works of the Akhbari 
methodology. It is an attempt to separate something which is (normally) 
associated with one another. 


7. Finally (and how strange and farfetched of a deduction it is!), what Ja'far 
al-Subhant has stated: 


In al-Qummri's chain of narration, there are those among the Ummuhat al- 


Mu’minin (Mothers of the Believers) that are unreliable. So, take note! 


It is quite strange that al-Subhant writes the words “Umm al-Mu'minin 
(Mother of the Believers)" with his pen and then he goes on to count them 
among those who are not to be relied upon! 


1 Al-Subhani: Kulliyyat fi Ilm al-Rijal, p. 320. 
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1.3 Tawthiq of a narrator on account of him being in the asanid of the 
book Kamil al-Ziyarat 


The author of Kamil al-Ziyarat is Ja'far ibn Muhammad ibn Qülawayh al-Qummi (d. 
368 A.H). Al-Tüsi states, "His kunyah (teknonym) is Abū al-Qasim. He is a thiqah. 
He is the author of several books ... He has a book Jami al-Ziyarat.”' 


He authored this book in order to explain the virtues of visiting the graves of the 
Al al-Bayt, and to narrate the virtue of every visit with the isnad. He explains the 


book saying: 


AUG creel ele Ul col eo acy aly acd Eas al OUT G Sele, AUI JUST GU cesa ly 
ade soley oli s odor g AU ela ST oye pty le pl gale gre 32) JI 


And I will explain to you (may Allah prolong your existence) what Allah 
will reward the one who visits His Prophet and his family, with reports 
received from them, despite those that reject, deny, dismiss, and act in 


opposition to their virtue.’ 
Jafar ibn Muhammad ibn Qülawayh states in the introduction to his work: 


Ua al oe OUI Age oye LI aby ls I ye ne SVs gral Ln eie gayle esee bo YU 
we pa 3S Ge ege AUS Sp Ske JE cya ILI e Gy dom Ce AI tery alll gery 
pbs eade oial Ly JU cul s roll 


We acknowledge that we cannot encompass everything which has been 
narrated from them about this topic (of ziyarat) or about any other 
topic for that matter. Furthermore, I have only narrated that which was 
reported to me by the reliable ones from among our companions (may 
Allah’s mercy be upon them) and I did not include anything which has 
been reported by unknown or unreliable sources who are not well-known 


for their knowledge and narrations.’ 


1 Al-Tüst: al-Fihrist, p. 71 (biography number 141). 
2 Ibn Qülawayh: Kamil al-Ziyarat, p. 36. 
3 Ibid., p. 37. 
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Some of the latter-day scholars Imàmi scholars have deduced from this statement 
that every narrator that exists in this book is undoubtedly considered a thiqah 
by virtue of the author’s words. There is neither any mention nor the slightest 
suggestion of this principle in the books of Ibn al-Mutahhar al-Hilli—who is 
among latter-day scholars—and any of his contemporaries. All of this proves that 
this principle is from the invented principles of the latter-day scholars, who were 
compelled in this regard in order to, as I have mentioned, reduce the number of 


(existing) majhül narrators. 


The first person to invent this principle was al-Hurr al-'Amili (d. 1104 A.H) in 
Wasa il al-Shi'ah with his statement: 


LUIS 5 eSI gabe ASN e OUI e X s ra ol s oem asl co y Lal enl yl cp ule Ae 
alje dol 3 GUS ys ol pa Le Cpe eB d cy dme oy itm 


"Ali ibn Ibrahim also attested to the certainty of the ahadith of his Tafsir and 
that they are transmitted from reliable narrators who, in turn, transmitted 
from the Imàms ssi, Similarly, Ja‘far ibn Muhammad ibn Qülawayh (also) 
testified that the narrators of Kamil al-Ziyárát are reliable. His explicit 
statement in the beginning of Kamil al-Ziyarat is more expressive and 


franker than ‘Ali bin Ibrahim's. 


The apparent meaning of al-Hurr al-'Amili's words suggest the tawthiq of every 
narrator. Al-Nürt al-Tabarsi believed this statement implied the tawthiq of only 
his immediate teachers, not the other narrators.” For this reason, al-Khü'1 came 
along and had (varying) states, stages, and contradictions around (understanding) 
this principle. 


In this first phase, al-Khü'i did not adopt any of the previous two opinions in the 


beginning. Bagir al-Ayrawani states, "We turn our attention to al-Sayyid al-Khu'. 


1 Al-Hurr al-‘Amili: Wasa’il al-Shi'ah, 20/68. He stated this under the sixth point. 
2 Al-Tabarsi: Khatimat Mustadrak al-Wasa'il, 3/252. 
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In the beginning, he did not believe that all the narrators of Kamil al-Ziyarat, 
including the immediate narrators (i.e., the author’s teachers) among them are 


»1 


reliable: 


Regarding the second phase, and after mentioning the first phase, Baqir al- 
Ayrawani states, "In the time we were in his company, he believed that all of the 
narrators were reliable, including his immediate teachers"? Thus, al-Khü' stated: 


Sy 4) oy dees op hee DE etl Coe oll PEE 
oben sky OF YY] gl 


A narrator will be deemed a thiqah by virtue of ‘Ali ibn Ibrahim (al-Qummi, 
the author of the Tafsir), or Ja‘far ibn Muhammad ibn Qülawayh's testifying 


to their reliability, except if he is faced with evidence to the contrary.’ 


The third phase was near the end of his life. Again, al-Ayrawani states, "At the 
end of his life, he offered a more detailed view that included the tawthiq of only 
his immediate teachers.”* It is for this reason that al-Khü'Ts student, Muslim al- 
Dawari, suggested the following, “Therefore, the attempt to demonstrate that the 
testimony (in their favour) includes all of the narrators of the book is misplaced. 
We have debated this with al-Sayyid al-Ustadh (i.e., his teacher, al-Khü') and 


vacillated until he (eventually) changed his opinion.” 


We understand from this that it was the third opinion al-Khü' (eventually) settled 
upon—after the insistence of his students. Al-Ayrawani suggested the reason for 
al-Khü''s retraction from accepting (the opinion of) all the narrators of Kamil 
al-Ziyārāt (as reliable) and not (retracting from his opinion from) Tafsir al-Qummi: 


1 Al-Ayrawani: Durüs Tamhidiyyah ft al-Qawà id al-Rijaliyyah, p. 176 in the marginal notes. 
2 Ibid. 

3 Al-Khü': Mu‘jam Rijal al-Hadith, 1/50. 

4 Ibid. 

5 Al-Muallim: Usül Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1/323. 
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This is considering the fact that al-Qummi (the author of the Tafsir), in 
his previous statement mentioned, ‘And we mention and inform (i.e., in 
this book) of that which has reached us and narrated by our teachers 
and reliable others from those upon whom Allah has obligated their 
obedience...’ The fact that he mentioned “our reliable (others)” after “from 
those upon whom Allah has obligated their obedience” proves that all the 
narrators that reach up to the Imams sisi are reliable—those upon whom 
Allah has obligated their obedience. Whereas this type of expression is not 
to be found in the text of Ibn Qülawayh.! 


A critique of this principle 


E 


It is important for me to point out at this stage that al-KhūTs changing of 
opinion from the second phase to the third occurred in the latter part of his life, 
as mentioned. In other words, after he authored most of his jurisprudential and 
non-jurisprudential works. The greatest and most important work, according 
to the Imamiyyah, is Mu jam Rijal al-Hadith. In this work, al-Khü' made tawthiq 
of tens of narrators who are (normally) enlisted among the majahil (pl. majhül) 


purely on account of them being of the narrators of Kamil al-Ziyarat! 


Similarly, many jurisprudential matters in such books were given tarjih 
(preference) on account of him authenticating a hadith, the isnad of which 


contains the narrators that appear in Kamil al-Ziyarat! 


Most of the students of knowledge today of the Imamiyyah are devoted to 
Mujam Rijal al-Hadith, the book authored by al-Khü't. How many gatherings have 
I observed in which people debate (a particular issue) based on a statement of 
al-Khü' that he actually retracted! The reason for this is disastrous; it would 
necessitate invalidating the tawthiq of hundreds, all of whom fall under the rubric 
of this principle. The principle that al-Khü'1 disseminated among his students to 


such an extent that it, as the saying goes, spread like wildfire. 


1 Al-Ayrawani: Durüs Tamhidiyyah fi al-Qawà id al-Rijaliyyah, p. 178. 
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Muhammad al-Jawahiri , the Imami author of al-Mufid min Mujam Rijal al-Hadith 
(a summary of al-Khü''s statements), was amazed at the prevalence of this view, 
even in the books that were printed after the death of al-Khia’I—Mu jam al-Rijal 
being at the top (of the list). Under the biography of ‘Uqbah ibn Khalid al-Asadi, 


he states: 


abel Baby ope S shell cee ye Se py by SUL I ols abal Sse By ad ama 
imaga) Ol gh deb (32) gall lia eas ple Ca sl oye y ti d gd nl eles VW OLLI pols 
DS seal ge SE eun te 


His tawthiq is restricted to the fact that he exists in the isnad of Kamil 
al-Ziyarat. Al-Ustadh retracted his view of considering everyone (reliable) 
in the isnād of Kamil al-Ziyarat, except for the (immediate) teachers of 
Ibn Qülawayh. It is strange that this issue has not been corrected in the 
edited Tehrani print after al-Ustadh's retraction from the aforementioned 


principle. 


A critique against those who say that the tawthiq refers to all narrators of 


Kamil al-Ziyarat (the second phase) 


This is one of the weakest views; it is not very far from the view that states the 
tawthiq of all Tafsir a-Qummi's narrators. The general refutations I mentioned 


against this principle in relation to the Tafsir can also be said to apply here. 


The number of narrators in Kamil al-Ziyarat, as mentioned by Muhammad Rida 
‘Irfaniyyan’, al-Ayrawanr, and Abū Talib al-Tabrizi are 388. 


1 P. 375 (in the footnote). He stated something similar in more than just a footnote. See, for example, 
p. 78. 

2 Jafar al-Subhàni transmits this from him in Kulliyyat ft Ilm al-Rijal, p. 300. In spite of this, al-Subhani 
documented in his other work, Durüs Müjazah fi ‘Ilmay al-Rijal wa al-Dirayah, that they total 380! See: p. 
92 of Durüs Müjazah fi ‘Ilmay al-Rijal wa al-Dirayah. 

3 Al-Ayrawant: Durüs Tahhidiyyah fi al-Qawa id al-Rijaliyyah, p. 176. 
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Let us examine some of the narrators of Kamil al-Ziyarat, so we can know the 


reality of their condition. 


1. Abd Allah ibn al-Qasim al-Hadrami 


Al-Najjashi states about him, “Liar. Extremist (Shri). He narrates from 
extreme Shrah. There is no good in him and his narrations are not to be 


relied upon?! 


2. ‘Abd al-Rahman ibn Kathir al-Hashimi 


Al-Najjashi states about him, "He is weak. Our companions remarked that 
he fabricates hadith.” 


3. ‘Ali ibn Hamza al-Bata'ini 


Husayn al-Sa'idi states in his encyclopedia, al-Du'afa' min Rijal al-Hadith, 
"He is the founder of the wagf (movement) and is one of the leaders of 
the Wagifiyyah. He is a liar suspected of forgery. A number of narrations 
appear criticizing him and the fact that he did not admit to the Imamah 
of al-Rida a", as well as him appropriating the wealth of the Imam. A 
Tafsir attributed to Amir al-Mu'minin sx is ascribed to him.” 


4. Al-Hasan ibn ‘Ali ibn Abi Hamzah al-Bata'ini 


He is the son of the previous ‘Alt ibn Abr Hamzah. I will quote some of what 
al-Hilli mentioned in relation to this person so that we can come to know 
the absurdity of this principle. Al-Hilli states: 


Al-Hasan ibn ‘Ali ibn Abr Hamzah... Abū Muhammad Waqif. Al-Kashshi 
states, "Muhammad ibn Mas'üd narrated to me, ‘I asked ‘Ali ibn al-Hasan 
ibn Faddal, from al-Hasan ibn ‘Ali ibn Abr Hamzah al-Bata'int. He said, "He 


is a liar. Cursed. I narrated many ahadith from him. I wrote the entire 
1 Al-Najjashi: Rijal al-Najjashi, p. 226 (biography no. 594). 
2 Ibid., p. 235 (biography no. 621). 


3 2:360. 


183 


Tafsir of the Qur'an from him, from the beginning to the end. However, I 
do not consider it permissible to narrate even one hadith from him?” Abū 
al-Hasan Hamdawayh ibn Nasir narrated to me from some of his teachers 


1 


that he said, ‘al-Hasan ibn ‘Ali ibn Abr Hamzah is an evil person: 


After all of this, I say: How is it possible for al-Khü' in the second phase to say 
that he believes in the tawthiq of all the narrators "as long as there is no evidence 
to the contrary" when Ja'far ibn Qülawayh, the author of the book, narrates from 
the most famous of those accused of lying and holding extreme (Shi) views in 
his book? 


These are but a few examples and there are many such more. If this is the condition 
of him narrating from such people, how then can we say that that a person is 
reliable when we neither know of his condition nor is there any mention of him 
in the books of narrator criticism? Because of not knowing his condition, it is 
very well possible that he is more of a liar than someone whose name has already 
been mentioned. This fact alone demands that his tawthiq cannot be made, or, at 
best judgement should be suspended (regarding him)—if we do not assume he is 


completely majhül. This is very clear. 
Therefore, Muslim al-Dawari states: 


Strictly speaking, after reflecting on the book and understanding the 
asanid of his narrations, we found that many of the narrators that are in 
his isnad do not possess the required characteristics with which the author 
mentioned in his previous statement. Some of them are neither known for 
being among the learned nor famous for (narrating) hadith. In fact, some 
of them are not even mentioned outside of this book. Just as some others' 
narrations are very little. This is in addition to the fact that he has some 


narrations from women.’ 


1 Al-Hilli: Khulasat al-Aqwal, p. 334 (biography no. 1320), under the section of weak narrators. Some of 
the words mentioned about him also mention the same in relation to his father. 


2 Al-Dawari: Usül ‘Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1/323. 
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A]-Fani al-Asfahani states: 


Ibn Qülawayh himself narrated much from both weak and majhül narrators. 
In fact, he mentions such a number of marfü' and mursal narrations that 
gives assurance to the fact that he did not mean (by his statement) tawthiq 
of all the narrators that appear in his book, nor did he mean giving more 
value to it. The intent becomes all the clearer through the presence of both 
weak narrators, and those famously known to be weak and to lie, according 
to the companions and the master critics (of narrators). It is very unlikely 
that he did not know of them with the plethora of clearly disparaging 
remarks (against them). Just as the aforementioned claim, despite the 
omission of a number of narrators that appear in the chain of narration, is 


similar to claiming that Ibn Qülawayh had knowledge of the unseen. 


A critique against the opinion that the tawthiq refers to all of the author's 
teachers (the third phase) 


This is the opinion al-Khü' settled on before his death. Jafar al-Subhani states, 
"A]-Khü' used to rely on his opinion for years; however, he changed whatever it 
was. He built upon it and explicitly mentioned his opinion in a special paper that 


mY 


was (eventually) published: 


This paper, or booklet, is what ‘Alt Safar ‘Ali al-Müsawai al-Kharsani alluded 
to when he stated, “Al-Sayyid’s view changed in relation to Ibn Qulawayh’s 
tawthiq (of the narrators) of Kamil al-Ziyarat. Our teacher, al-‘Allamah al-Sayyid 
Muhammad Husayn al-Jalali sent us a booklet that contained an amendment in 
this regard. He informed us of it and what it contains on the 20 April 1992”? He 
went on and cited the text of the booklet. 


I have found a response to a recent fatwa given by al-Khü'. In it, he states: 


1 Al-Subhani: Durüs Müjazah ft 'Ilmay al-Rijal wa al-Dirayah, p. 94. 
2 He mentioned this in the introduction of his edited version (muqaadimat al-tahqiq) of Rijal al-Majlisi, 


p. 45. This is an excellent and valuable introduction. 
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In relation to what is mentioned in the chains of narration of Kamil al- 
Ziyarat, our considered opinion, in the end, is that it (i.e., the tawthiq) is 


specific to the direct teachers only, without any intermediaries.’ 


Based on this opinion, the difference is stark. After the number was 388 narrators, 
because it is now restricted to his direct teachers only, they are no more than 32, 
according to al-Subhanr and Muslim al-Dawarr's? calculation, and, before them, 
al-Nüri al-Tabarsi (d. 1320 A.H).! 


Based on this, the sum total will be 388 - 32 = 356 (i.e., removing 356 narrators). 
Any narrator from this amount about whom there is no tawthiq documented is 
regarded as majhül and, therefore, his narration is sáqitah (wholly unreliable). 


They are as al-Khü' stated in his paper: the total amount is more than half! 


The difference that comes about between all the narrators and specifically his 
teachers is incorrect. Perhaps this does not go beyond the scope of exercising a 
good opinion of Kamil al-Ziyarat's author. After exposing the gaps in the chains 
(like the existence of muhmal (neglected), weak, and other such narrators), al- 


Khu’ himself alluded to this. He states in the previously mentioned work: 


adele Bol jh Le alb GAE (ule Bylo oye do OK e ÀJ els Y Uu LEM ge eS U pad 
ioll 


In preserving his words? related to the reports—that have no reality, it is 


necessary to interpret his statement contrary to its apparent meaning. 


1 Al-Tabrizi: Sirat al-Najat, 2:457. The book is made up of a number of inquires (istifta'at) directed to 
al-Khü'in relation to all of the chapters of the religion. Al-Tabrizi collected all of them. 

2 Al-Subhani: Kulliyyat fi Ilm al-Rijal, p. 304. 

3 Al-Dawari: Usül ‘Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1/324. 

4 Al-Tabarsi: Khatimat Mustadrak al-Wasa il, 3/255 


5 Meaning, "In protecting the words of Ja'far ibn Muhammad ibn Qülawayh, the author of the book.” 
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This is to say that he intended his teachers alone. 
His student, Muslim al-Dawari expressed the same thing when he said: 


aeli ial] gle Gales Joos OF eil JI GWE (ule LEY e 4 cul PIS Ope parte Ol + 
ka 


However, preserving the statement of Ibn Qūlawayh regarding the reports 
is contrary to reality and requires that his testimony refer to his teachers 


alone.’ 


Therefore, al-KhiT and his student assumed Ibn Qülawayh's statement to mean 
something it does not, and they took it off its apparent meaning and twisted his 
words out of fear that he should make a mistake. As if his words are sacred and 


necessary to follow! 


For arguments sake, we will also twist his words and exercise a good opinion of 


Ibn Qülawayh. So, who are the 32 teachers he narrates from? 


(I say) They are a group of narrators. Among them are those who are famous, 
such as Muhammad ibn Ya'qüb al-Kulayni (d. 329 A.H), the author of the book al- 
Kāfi. There are (also) a number of majhül narrators who are unmentioned in the 


works of narrator criticism. Among them: 


1. The author's father, Muhammad ibn Qülawayh; there is no mention of 
his tawthiq in the primary works of narrator evaluation. Al-Najjashi's 
statement that he is “among the best companions of Sa'd" is not a tawthiq 
for him. Even if we assume and accept the statement of al-Najjashi, he is to 
be merely regarded as ‘mamdih (praised); and this is lower than the level 


of tawthiq.? 


1 Muqaddimat Rijal al-Najjashi, p. 46. 
2 Al-Dawari: Usül “Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1/323. 
3 Al-Najjashi: Rijal al-Najjashi, p. 123 (biography number 318). He stated this under the biography of 


his son, Ja'far ibn Muhammad ibn Qülawayh. 
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10. 


11. 


Abū al-Fadl Muhammad ibn Ahmad al-Za‘farant; there is absolutely no 
tawthiq of him. 


Muhammad ibn al-Husayn ibn Mahziyar; "They did not mention him;' as 
stated by al-Shaharüdi.! There is no previous tawthiq of him. 


Abi al- Abbas Muhammad ibn Jafar al-Qurashi al-Razzaz; his condition in 


the works of narrator criticism is not known. 


Al-Husayn ibn ‘Abd Allah ibn Muhammad ibn ‘sa; "They did not mention 
him,” as stated by al-Shāharūdī.? 


His brother, ‘Alt ibn Muhammad ibn Qilawayh; “They did not mention 
him,” as stated by al-Shaharüdi? 


. Jafar ibn Muhammad ibn Ibrahim ibn ‘Abd Allah ibn Misa ibn Jafar 


al-Misawi al-'Alawi; I did not find any mention of jarh nor ta'dil in the 


primary works of narrator evaluation. 


. Ahmad ibn 'Ali ibn Mahdi ibn Sadaqah al-Ragiyy; I did not find tawthiq of 


him in the primary works of narrator evaluation. 


. ‘Alt ibn Muhammad ibn Ya'qüb ibn Ishaq ibn ‘Ammar al-Sayrafi; I did not 


find tawthiq for him. 
Abi al-Hasan ‘Alī ibn al-Husayn al-Sa‘dabadi; I did not find tawthiq for him. 


Al-Hasan ibn al-Zabarqan; "They did not mention him,” as stated by al- 
Shāharūdī.‘ 


1 Al-Shāharūdī: Mustadrakat ‘Ilm al-Rijāl, 7/37 (biography number 13065). 


2 Ibid., 2/425. 


3 Ibid., 5/466. 


4 Ibid., 2/388. 
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12. Abū ‘Isa ‘Ubayd Allah (‘Abd Allah) ibn Fadl (al-Fadl) ibn Muhammad ibn 
Hilal; “They did not mention him,” as stated by al-Shaharüdi.' 


13. Hakim ibn Dawid Hakim; “They did not mention him,” as stated by al- 
Shaharüdr? 


14. Muhammad ibn Ahmad ibn ‘Alt ibn Ya'qüb; "They did not mention him,” 
as stated by al-Shaharuüdr? 


Inconclusion, they feigned tawthiq of majhül narrators in order to protect the words 
of Ibn Qülawayh from being incorrect. This in itself is an error. It is the scourge of 
fanaticism and (the result of) deifying the statements of mere individuals. This is 
the outcome: It makes us take the religion of Allah from people about whom we 


know nothing of their condition, for fear of the shaykh's mistake! 


It should be noted that the first person to initiate this claim was the head of the 
Akhbariyyah in his time, al-Hurr al-'Amili (d. 1104 A.H). He mentioned it in the 
context of proving the validity and integrity of the school's books. This is one of 
the deficiencies according to the Usüliyyah who oppose this methodology. 


I previously alluded to the contradiction of al-Khü'i and others in the lack of 
consideration for other books which stated the tawthiq of its narrators, as is the 
case of the book Man La Yahduruhu al-Faqih of al-Sadüq. If a person were to say 
that there is a difference between the expressions in terms of their inferences, 
I mention the statement of al-Shaharüdi when he discusses the tawthiq of the 
narrators of Man La Yahduruhu al-Fagih, “It is clear that that his words’ are clearer 
and more indicative than the words of al-Qummi in his Tafsir, Ibn Qülawayh in the 


beginning of the work Kamil al-Ziyarat, and others.” 


1 Ibid., 5/191. 

2 Ibid., 3/247. 

3 Mustadrakat 'Ilm al-Rijal, 6/432. 

4 He means the authentication of al-Sadüq's book and the tawthiq of his narrators, which total 393. 


5 Mustadrakat ‘Ilm al-Rijal, 1/63. 
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Therefore, based on this, the opinion of differentiating (between these works) is 
clearly contradictory. 


Finally, a number of Imami scholars have criticized this principle. By way of 


example, I will mention the following: 


1. ‘Alt al-Abtahi states, “We have determined in its (appropriate) place 
the inability of establishing (all of the narrators’) reliability with that 
(statement)! 


2. Al-Sayyid Kazim al-Ha'iri states, "And in the chain of narration is Yazid 
ibn Ishaq. There is no proof of his reliability aside from the fact that 
he is mentioned in the sanad of Kamil al-Ziyarat. Such things are of no 


consideration to us"? 


3. Muhammad Ishaq al-Fayad states, "His mere mention in its isnad? is not 
sufficient for tawthiq.”* 


4. ‘Ali al-Sistani states, “Alī ibn al-Husayn al-Sa'dabadi. He is from those 
who tawthiq has not been made of, even though several (people) have 
established his reliability based on several weak arguments. From them is 
the fact that he is from the teachers of Ibn Qülawayh in the book Kamil al- 
Ziyarat ... His intent is not (to consider) the reliability of all those who are 
in the asanid of his narrations since among them are those about whom 
there is no doubt regarding their weakness. His intent is not (also) the (to 
consider) reliability of most of his teachers since some of them do not fit 
the characteristic(s) that he described them with, which is that they are 


famous for hadith and knowledge.” 


1 ‘Alī al-Abtaht: Risalah ft Thubüt al-Hildl, p.104. 

2 Kazim al-H@irt: al-Qada@’ fi al-Fiqh al-Islami, p. 488. 

3 He means Kamil al-Ziyarat. 

4 Al-Fayyad: Ta‘aliq Mabsütah, 5/61 (under the commentary). 


5 Al-Sistàni: Qa‘idat Là Darar wa la Dirar - Taqrir Bahth al-Sistani, p. 21-22. 
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1.4 Tawthiq of a narrator on account of Ibn al-Walid including him 
from the book Nawadir al-Hikmah and him deeming weak those who 
he excluded 


Muhammad ibn Ahmad ibn Yahya ibn Imran al-Ash'ari al-Qummi authored his 
work Nawadir al-Hikmah. Al-Najjashi states: 


Jel ipee She Ya ol E deze clin ce egay OSI SE bevel oF Y) Gated! Lb a ols 


He was a thiqah in hadith; however, our companions have stated, "He used 
to narrate from weak narrators and rely on marasil (pl. mursal). He did 


not care much from whom he received (knowledge). He himself has no 


criticism levelled against him.” 
And he (i.e., al-Najjashi) said: 
a oe AS hia ol ply 
Nawadir al-Hikmah is an extensive, great work. 


Thereafter, Muhammad ibn al-Hasan ibn al-Walid—the shaykh and jurist of the 
people of Qum’—excluded several narrators from this book and rejected their 
narrations, thus implying thereby that they are unacceptable for the purpose of 
narrating. A number of Imami scholars concurred with him in his exclusion of 
narrators, with an unmentioned dispute about one or some of the narrators?The 
number of excluded narrators from this book is twenty-four. Al-Tüsi added an 
additional two narrators in al-Fihrist." 


1 Al-Najjashi: Rijal al-Najjashi, p. 349 (biography no. 939). 

2 Ibid., p. 383, biography no. 1042. 

3 He is Muhammad ibn Tsā ibn ‘Ubayd ibn Yaqtin. He narrated from him with a munqati‘ (broken) 
isnad. There is a lengthy discussion in this regard that al-Khü'1 mentions under his biography, as 
mentioned in al-Mu'jam, 18/122, biography no. 11536. 

4 See Muhammad ‘Ali al-Mu'allim: Usül Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1/202; Kulliyyat fr 
‘Ilm al-Rijal, p. 292; al-Subhani: Durüs Müjazah fi Ilmay al-Rijal wa al-Dirayah, p. 86; Ahmad al-Basri: Fa’iq 
al-Maqāl, p. 47. 
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Muhammad ibn al-Hasan ibn al-Walid also rejected the statement that the author 
puts forward "from a person (‘an rajulin),” or "from some of our companions (‘an 


ba'd ashabina)” on account of them being clearly and ostensibly unknown. 
Based on this, it is safe for us to say that: 


1. Every narrator that Ibn al-Walid excluded from Nawadir al-Hikmah is 
regarded as da'if. This principle was picked up thereafter by several Imami 


scholars, including some of their earlier ones.' 


2. Regarding the second matter, the opinion that assumes tawthiq, tahsin (i.e., 
deeming a narrator as good), or the praiseworthiness of every narrator 
that Ibn al-Walid included in his book, al-Khü't states, “Some of them have 
gone the way of considering every person from whom Muhammad ibn 
Ahmad ibn Yahya narrates from; and he was not among those narrators 
whom Ibn al-Walid excluded from the narrations who Muhammad ibn 
Ahmad ibn Yahya narrated from. That is because in Ibn al-Walid restricting 
himselfto those places of exclusion, it reveals that he is (implicitly) relying 
on all the narrations of Muhammad ibn Ahmad ibn Yahya in other than 
the aforementioned places.”? Here, al-Khü'i mentions the opinion without 
any (further) information. 


Muhammad Rida Jadidi narrated for us several opinions of the Imami scholars 
regarding the consequences of the opinion that makes tawthiq of the narrators 


who are included. I summarize it as follows: 


Lay Je far Gap e cell Cale 8l BU JE UT o ss Lay jo obse VI abl Lal Vad sks Yi 
Al! 


1 Such as al-Tüsi, for example, as in the biography of Muhammad ibn ‘sa al-Yaqtin, biography no. 
612, p. 171. He states, “He is weak (daf). Abū Jafar Muhammad ibn ‘Ali ibn Babawayh excluded him 
from the narrators of Nawadir al-Hikmah.” This is because Ibn Babawayh would follow his teacher, Ibn 
al-Walid, in relation to this principle. The evidence shows that accepting the criticism of Ibn al-Walid 
is an old opinion and is nothing new. 


2 Al-Khü't: Mu jam Rijal al-Hadith, 16/52. 
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It is a testimony of 'adalah—it is an indication of him being dependable. 
In fact, it can even be a sign of tawthiq—the lowest level of praise (for a 


narrator); it can even pave the way to tawthiq.' 


However, what is interesting is the fact that the Imami scholars mentioned their 
acceptance of Ibn al-Walid's exclusions and the fact that it is considered a form 
of rebuke of the narrator since the time of al-Tüsi (d. 460 AH). In fact, even before 
al-Tüsi, Ibn Babawayh (d. 381 AH) held this opinion. The apparent meaning of Ibn 
al-Mutahhir al-Hilli's words also indicate that he too relied on the principle that 
those who are excluded are to be considered da'f, as it appears in several places 
in his book Khulasat al-Aqwal. In this regard, he criticizes those narrators whom 
Ibn al-Walid excluded, as is the case in the biography of Muhammad ibn ‘sa ibn 
‘Ubayd, Muhammad ibn Misa ibn ‘Isa, Muhammad ibn Ahmad al-Jamürani, Yüsuf 
ibn al-Sakht. 


Ostensibly, al-KhūTs words indicate acceptance of the claim of tad'if (deeming 
a narrator to be weak) and not necessarily the claim of tawthiq (i.e., for those 
narrators that were included), as is apparent in many places. This will be discussed 
later along with the difference of opinion regarding some narrators, such as 
Muhammad ibn ‘Isa ibn ‘Ubayd. However, I did not find any mention from those 
mentioned on the issue of considering, or making tawthiq of the narrators whom 
Ibn al-Walid did include. This view only came about with the last of the latter-day 
scholars. It seems as though it only came about as an attempt to save a number 
of their narrators from being considered majhül and to rather make tawthiq of 
them—as has been their practice in distorting the principles of tawthiq. 


In applying this principle, there is a difference of opinion among the Imami 
scholars who consider every narrator whom Ibn al-Walid did include as either a 
thiqah (reliable) or maqbül (accepted): Does this include all of the narrators of the 
book? Or, is it only specific to the direct teachers of the author? 


1 Jadidi: Mu jam Mustalahat al-Rijal wa al-Dirayah, p. 130. 
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Jafar al-Subhani is of the opinion that this principle is only applicable to the 
direct teachers. He states: 


less CLS! W3 tul è aoul sle oe JS Y xl s W asli J) obl) Ley goall 
e ull 


The act of authenticating and exclusion (from Ibn al-Walid's book), both, 
apply to his direct teaches only, not every single person whose name is 


mentioned in the isnad of that book ending with the Imam.' 


Muslim al-Dawuri disagreed with al-Subhani. He elaborated on the matter saying: 


ceils lel B58 AS ess OS gom c ead! lea uo pat poll Ol jane Jd 
LS aad SUS y alee ab gb Laf Le YI Va oSI aJ ol ST epee) fold a T pte oS gel 
CF GIR B iz AS dood nad cp AE Ble os ue ell al gl ae oT les 
USI yal i de yall oÍ ope pai le Lia gà pile we G9 2 OF Sd AG pA ale Goll 
foal lo 52 OU IBI gedlg pa LS olen dey Geo Ua od polly Lele J gral By petal SII oye 
Oy yaa rlia ae ail ae) ASL dairy tly JE gle eel J} Le d el oo oly auo 

oue let ge pet Y CAIs Jb foal! d BU JJ 


Itis possible that the excluded (narrators) are specific to the direct teachers 
(of the author) with the end result leading to the tawthiq of all the direct 
teachers who were included—and not that it involves all individuals of the 
sanad. However, this possibility is also out-of-place. This is because of a 


number of factors. 


One such factor is based on the fact that some of the individuals that were 
excluded were not of the direct teachers of Muhammad ibn Ahmad, such as 
Wahb ibn Munabbih. He narrates from al-Sadiq sé, so how is it possible 


that he directly narrates from him? 


Another factor is that, as mentioned, al-Sadüq regarded Nawadir al-Hikmah 


to be of the celebrated, relied-upon books. What is meant by this, of course, 


1 Al-Subhani: Kulliyyat fi Ilm al-Rijal, p. 293. 
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is that it is relied-upon after the narrators were excluded. Therefore, 
if the book is in a position to be acted upon (i.e., acceptable), then due 
consideration should be given to all of the narrators and the rest of the 
asanid (although, with his teachers, they considered reliability based on 


acting upon the narration), not specifically the direct teachers.! 


Critiquing those who make tawthiq of the narrators who included in 
Nawadir al-Hikmah 


This principle is, generally speaking, similar to the previous principles in relation 
to how weak the inference made from it is based on its intended usage—on 
account of the many objections raised against it. 


The first objection 


The author of Nawadir al-Hikmah did not mention that his work is authentic—as 
is the case with the previous books—such that whoever was excluded is da'if and 
the remaining (narrators) are considered to be apparently sound. 


The second objection 


The narrators were merely excluded as a precautionary measure and not 
necessarily based on the science of al-jarh wa al-ta'dil. Therefore, it cannot be 
said that whoever was included is necessarily a thiqah. Muhammad al-Sanad 
importantly states, "The correct view is that inclusion (i.e., of the narrators) 
does not indicate tawthiq. This is because the practice of the Qummis in this and 
other such instances is (usually) based on the method of sifting through ahadith 
and separating them from foisted, fabricated, and obfuscated narrations. They 
would resort to this method since it is quite evident that they neither restricted 
themselves to only narrating from reliable narrators nor appraised reports. How 
many narrations of a Qummi, such as Ahmad ibn Muhammad ibn Tsà ... and 


other such notable Qummi narrators—jurists and hadith experts alike—can a 


1 Al-Dawuri: Usül “Ilm al-Rijal Bayna al-Nazariyyah wa al-Tatbiq, 1/251. 
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person find wherein such individuals narrate from both weak, good, and other 
such narrators? This is a proof that what is meant by them from the excluded 
(narrators) is merely to not narrate from them in order to avoid narrating a 
fabricated hadith, or a hadith that has been clearly foisted, or a hadith that has 
clear signs of obfuscation.” 


The third objection 


Al-Khū'ī rejected the issue of Ibn al-Walid’s reliance on the narrator (i.e., that was 
included) and that it does not imply tawthiq or tahsin (goodness). He refutes this 


issue in his words that also include the issue of Kitab al-Nawadir. He states: 


els pated xl s ule ie dE ye ead cadis PAYI Gp one sh A JE gp! Laze o] 
Bel | le tare Seal Sel of JU M35 aom jl colt IU, Ge GAS Y ree 
nam 3h 6 9h SABE y pas cy Jats M y Ged ao sedie ajo Lea n olo (S dee 6 py Dll 
Blg) danas g> pes 43 I cL) ga ll poly SI cpl mene J BLE YL liia o st Lae S 
LS ande y cereal ae ait seb dall lly il y BU uo a5 O92 ge de 0 sans gh le 

Wi ai hc ro 


The reliance of Ibn al-Walid and other earlier notables—let alone other 
latter-day scholars—on the narration of an individual and judging it to 
be authentic does not necessarily reveal the said narrator's goodness 
or reliability. This is because it is possible that the person judging it to 
be authentic is relying on the presumption that the narrator already 
possesses ‘adalah (integrity) from the beginning (asalat al-'adalah). And 
that he considers as binding proof the narration of a believer who has no 
apparent fisq. This does not necessarily imply such a narrator's report 
is also binding proof. This is in addition to the authentication of Ibn al- 
Walid and his likes from the earlier scholars, those who used to explicitly 
authenticate a hadith and rely on it without getting into (investigating) 
the reliability of its narrators. As for al-Sadüq, he followed his teacher in 


authenticating and not authenticating (ahadith), as he himself stated.” 


1 Muhammad al-Sanad: Buhüth fi Mabani ‘Ilm al-Rijal, p. 145. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 1:70. 
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He stated something similar when he mentioned those who regard Ibn al-Walid’s 
inclusion as a proof of their tawthiq. He states, "Ibn al-Walid’s inclusion in his 
narrators reveals Ibn Walid’s reliance on them and, therefore, he will judge them 
to be reliable. The answer to that has already been given under the biography 
of Ibrahim ibn Hammawayh.”! When I went back to the biography of Ibrahim 
ibn Hammawayh, I found him referring us back to his previous words that he 
mentioned on page seventy in volume one. This proves that his previous words 
are not only specific to the tawthiq of the earlier scholars; rather, it also includes 
Nawadir al-Hikmah. 


The fourth objection 
In three points, Muhammad Asif Muhsini refutes this opinion: 


elo tee call das ace ality W nail sa Li ge s colla JE I erg etta YI OT YU 


AL Mos s eel) om e o BUS Ys 


AJ ee de Jy W Cadell (à Opell OMe plat ga cle a. Sl OK OF oss GU 
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3) ga Jiu JE eie (Us g 33 Uo GYI far ya DU pard y SJal eet ye aU MG 
Firstly, he states that the exclusion goes back to the narrations and their 
texts, not their asanid. Therefore, it can neither be understood therefrom 
that the narrations of those whom he excluded are weak, nor that the 


narrations ofthose whom he did not exclude are reliable. This is self-evident. 


Secondly, it is possible that the secret in this exclusion is because of 


knowing that the texts, according to the school, are false. Therefore, it 


1 Ibid., 13/54. 
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does not prove the authenticity of the other narrations, since whatever 
was excluded from comprise both authentic and unknown narrations, and 


not specifically the former. 


Thirdly, if we assume that the exclusion suggests the authenticity of all 
the narrations in which narrators were not excluded, we still cannot accept 
this. This is because authenticating texts and rendering them batil (false) 
is an ijtihadi (discretionary) matter. It is neither compulsory nor permitted 
for a mujtahid to follow another mujtahid in such a matter. Therefore, 
nothing can be gained from the aforementioned exclusion. Glory be to Him 
who made ideas divergent and the issues of narrator criticism wavering 


and open. 


The fifth objection 


‘Alt Akbar al-Sayfi al-Mazandarani states: 


wes oe Mead Y a ee ce CASS Jd JI cul sel Ob GUS he 3 all ginl JST y 
Qao AS OF AU 5 Gad ace eles e gat JS os po fol 5 Uta JUI be gy OS abel 3] 
ker pa AID d gee ge d s LS sal E Shey aes J E gl eund OB oca (3 SIRE] y 
ee Jl edly pa LS ley ple GU gle Salei fre ed ore Lael ge eulos b iJ 
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Al-Khü' found a problem with that since Ibn al-Walid's doing does not 
necessarily reveal the goodness of these (other) narrators, let alone their 
reliability. This is because he may have built upon the premise that all Shr1 
narrators have ‘adalah (integrity) and that their narrations should be acted 
upon when there is no apparent sign of fisq (sin). The ostensible meaning 
of his words is sound and his objection is in its place. This is the case, since 
Ibn al-Walid excluded several narrators from al-Nawadir—when it is proven 


to him that their jarh was made, or, because of (other) factors necessitating 
1 Asif Muhsini: Buhüth ft Ilm 
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their narrations be discarded from being considered—this does not mean 
it is his testimony to the reliability of all the other narrators, as is clear. 
Perhaps his inclusion of all the narrators is premised upon the fact that 
he considers all narrators to already possess ‘adalah as long as there is 
nothing disparaging (said) of him. Or, it is based on the fact that he maybe 
considers every Shii narrator to possess ‘adalah as long as there is no 
apparent fisq (sin), as mentioned by the above-mentioned scholar. Despite 
what is known from the practice of the earlier scholars in not restricting 
the characteristics of the authenticity of hadith in the mere reliability of 


its narrators, as we have mentioned on multiple occasions. 


The sixth objection 


Muhammad ibn al-Hasan ibn al-Walid is from the extreme school of the Qummis, 
those who have become famous for their extreme and radical views. In debating 
with the Qummis, Diya’ al-Din al-Mahmüdi refutes some of what is referred to as 


al-usül al-riwa iyyah (narration principles) and states: 


Cun uà lia ail SU gall; ales LE gh GU Gy poll acai ais Re ge pa 
Ai I RLS oye itll LÀ pol 0 So 38 LBV s sea y paill g 


It is from the overall well-known extreme nature of the Qummis, which 
is misplaced. Al-Sadüq is a follower of his teacher in matters of al-jarh wa 
al-ta'dil. The rigidity of the pious can sometimes be more harmful in the 


religion than the carelessness of the transgressors.? 


The school of the Qummis holds specific beliefs contrary to the rest of the 
Imamiyyah. Thus, they differ with them on issues of creed which eventually 
negatively influenced their statements of al-jarh wa al-ta'dil. To such an extent 
that they began accusing people for the smallest of things, as the contemporary 


1 ‘Ali Akbar al-Mazandarani: Miqyds al-Ruwat ft Kulliyyat ‘lm al-Rijal, p. 165. 
2 Al-Usül al-Sittah ‘Ashara min al-Usül al-Awwaliyyah, p. 28. Al-Sadüq also followed Ibn al-Walid on the 


issue of Ibn al-Walid's exclusions; he is a mere follower of his in most of his opinions. 
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Imamis maintain. This matter reached such a point with them that they even 
attempted to kill those who opposed them, as Ibn al-Ghada'iri mentioned under 
the biography of Muhammad ibn Awramah when he was accused of holding 
extreme views. The Asha'irah' agreed to kill him at night? 


They rejected certain narrators from Qum, as stated by al-Kashshi under the 
biography of al-Husayn ibn 'Abd Allah al-Muharrar; he was expelled from Qum 
at a time when they would expel anyone who they accused of holding extreme 


views.? 


Therefore, the methodology of the Qummis in al-jarh wa al-ta‘dil—at the head 
of which is Ibn al-Walid and Ibn al-Ghada'iri—is unsatisfactory to many scholars 
of the Imamiyyah because of the extreme nature of their positions. Al-Wahid al- 
Bahbahani (d. 1206 AH) states: 


Bab JI oye iole I jae (p) LSU D pain, IS og SLES 9 reza cena Lage elo oy Los ol 
Lge Ghat O95 gre Hil Ley pagel s nollem SLT y anaal ope Xon XI yoy Sel y 
ee Lyle e pel fee Ihe gil gm pains Cm le I ple ELE Ghat O gda Igls y 
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Many of the earlier scholars, especially the Qummis among them and al- 
Ghad@iri, used to believe, according to their opinion and independent 
judgement, that the Imams held both a high and exalted rank high, and 
a designated rank of perfection and infallibility. They would not permit 
going beyond this. For them, going beyond this would be considered a 
form of extremism, according to their varying beliefs. To such an extent 
that they considered a mistake on their part as (a form of) extremism... 


In general, it seems as though the latter-day scholars would differ in 


1 He is not referring to the famous scholastic theological school; rather, he means here the Asha'irah 
from Qum in terms of their lineage, not creed. 

2 Ibn al-Ghadaiiri: al-Rijàl, p. 94. 

3 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal, p. 512, biography no. 990. 
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regards to the primary issues as well; it is possible for some to consider 
something completely fasid (false) or to be a form of extreme kufr, or for 
a theological issue to imply tafwid (relegation), jabar (coercion), tashbih 
(anthropomorphism), or something similar and, for others, necessary to 


believe. 


Therefore, the statements of narrator criticism by the Qummis are not relied- 


upon. 


We also say to those who consider as reliable the narrators who have been 
included: Is it possible for you to mention to us the names of those you claim are 
reliable in the book Nawādir al-Hikmah? How can their names be known when 
the book is lost and there is no trace of it? It is for this reason that Muslim al- 
Dawari counted the number of narrators that Muhammad ibn Ahmad al-Ash‘ari, 
the author of the book, narrated from. He gathered them from books other than 
Nawadir al-Hikmah, such as the two Tahdhibs of al-Tust and al-Faqih of al-Sadüq. 
He did this because the book Nawadir al-Hikmah is lost and does not exist. The 


number of narrators reached 646.” 


The act of al-Dawari gathering (the names of) those who Muhammad al-Ash'ari 
narrated from does not actually bring about the desired result. This is because al- 
Ash'arr's narration from a teacher in any given book does not necessarily mean 
that he narrated from him in another book. Therefore, al-Ash'ari narrating from 
so-and-so, as transmitted from al-Tüsi in Tahdhib al-Ahkam does not mean this, 
and it is (also) not necessary that his narration from that particular narrator be 
in the lost book, Nawadir al-Hikmah. 


In providing the foundational basis for an important principle, Asif Muhsini 
states: 


1 Al-Wahid al-Bahbahani: Ta'ligatun ‘ala Manhaj al-Maqal li al-Astrabadi, 1/128 (under the second point 
entitled “Qawluhum Kana min Ahl al-Tayyarah"). 
2 Al-Dàwari: Usül ‘Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1:211. 
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It cannot be corroborated that al-Shaykh (al-Tüsi) did not narrate in the 
two Tahdhibs from other than the book Nawadir al-Hikmah of Muhammad 
ibn Ahmad ibn Yahya. Because with the possibility of narrating from him 
somewhere else, it is not the place of tawthiq of every narrator from whom 


Muhammad ibn Ahmad ibn Yahya narrated from, even in his own eyes.’ 


Therefore, it is not possible to accept the claim of anyone's narration in Nawddir 
al-Hikmah except with explicit textual evidence. And, even with this, it does not 
necessarily mean tawthiq (of that narrator), as mentioned. Rather, to explain the 
falsity of whoever claims knowledge of the narrators of that book. An example 
of this is al-Sadüq explicitly mentioning that he took hadith from Nawadir 
al-Hikmah. He mentioned in the beginning that he transmits in al-Fagih from 
sources, including Nawadir al-Hikmah. Then he states in the book, "In the book 
of Muhammad ibn Ahmad ibn Yahya ibn ‘Imran al-Ash'ari from — Ibrahim ibn 


Hashim from —Muhammad ibn Sinàn..."? 


This is clear textual evidence that is neither interpretable nor open to (different) 
possibilities that proves Ibrahim ibn Hashim and Muhammad ibn Sinan are 
from the narrators of this book. Other than this cannot be accepted in relation 
to establishing the existence of so-and-so a narrator in Nawadir al-Hikmah. 
Therefore, only if there is clear textual evidence (will we accept such a claim). If 
not, then such a claim remains unfounded. This is simply because the claim lacks 
clear proof. In addition to this, also bearing in mind that the mere existence of a 
narrator in this book does not necessarily give credit to him. 


In any case, I reviewed all the names that al-Dawuri mentioned. I took assistance 
from the book al-Mufid min Mujam Rijal al-Hadith, so as to know the condition of 


1 Asif Muhsini: Buhüth ft Ilm al-Rijal (4th ed.), p. 477 (in the margin). 
2 Al-Sadüq: Man La Yahduruhu al-Fagih, 1/562. hadith no. 1549. 


202 


the narrators whom the proponents of this principle claim that they exist in the 
book. Accordingly, the number of narrators, whose names are complete—so as to 
ease study of their biographies—whom the book al-Mufid judged to be Majhül are 
135, which is a summary of the statements of al-Khü'. Therefore, what tawthiq 


are they speaking of? 


All of this knowing that I have left out the biographies of two-hundred narrators 
who share similar names with many narrators, or are unknown and require 
the researcher to extend much effort in figuring out the state of each narrator. 
I also did not mention the narrator who has been described as ‘weak, or has 
been described as ‘malignant; or such a narrator whose tawthiq has not been 
established. This is only regarding the majhül narrators! 


After this, how can it be said that whoever exists in the chain of narration of 


Nawadir al-Hikmah is regarded as reliable, knowing that the number contains 


narrators more than half of who are either majhil, daf, or khabith (wretched)? 
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Statements in al-Jarh wa al-Tadil Are Relied 
Upon 
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upon in al-jarh wa al-ta'dil 
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contradictory statements of al-jarh wa al-ta'dil 


Al-Khü''s position on the statements of tawthiq of his scholarly 
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2.1 The critics of the Shrah Imamiyyah whose statements are relied 
upon in al-jarh wa al-ta' dil 


2.1.1 Al-Nasr ibn al-Sabbah 


A]-Tüsi states: 
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JU à LEN cy OS aol pS al NI 


Nasr ibn al-Sabbah, given the kunyah (teknonym) Abi al-Qasim, is from the 
inhabitants of Balkh. He met most of the teachers and scholars in his time 
and narrated from them. However, it has been said that he was an ghalin 


(extremist) from the Tayyàrah.' 


Al-Tüsi was not the only one to describe al-Nasr ibn al-Sabbah as being extreme 
(i.e., in his views). In fact, both Ibn al-Ghada'ir? and al-Najjashi agreed with him? 


The issue of al-Nasr ibn al-Sabbah’s extremism has been questioned and it was 
(eventually) rejected by the scholars of the Imamiyyah. In fact, he was effectively 


absolved from the (allegations of) extremism and any reliance thereupon.‘ 


In short, there is a difference of opinion regarding al-Nasr ibn al-Sabbah. Opinions 
range between being reliable, good, weak, and extreme. However, despite this, he 


1 Al-Tist: Rijal al-Tüsi, p. 494, biography number 6385. 

2 Ibn al-Ghada'irt: al-Rijal, p. 120, biography number 201. 

3 Al-Najjashi: al-Rijal, p. 428, biography number 1149, without describing him with weakness (d'uf). 

4 Al-Kalbasi: al-Fawa'id al-Rijaliyyah li Abi al-Ma‘ali al-Kalbasi, 1/336. See his book: al-Du'afa', 3/38 by 
Husayn al-Sa'idi. Al-Mamagqani stated al-Nasr to be "deemed weak, with the more preponderant 
position being that he is good,” as mentioned in Tanqih al-Magqal, 1/158. Hashim Ma'rüf al-Hasani 
regarded him to be of those who "initiated the foundations for the science of narrators and the in- 
depth study thereof, such that the narrations of the deviant and accused were not mixed up with the 
narrations of those deemed reliable of the Shřah, whose creed and beliefs of Shrism is balanced.” 
From the book Diràsat ft al-Hadith wa al-Muhaddithin of Hashim Ma'rüf al-Hasani, p. 28. 
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is frequently relied upon by Abū ‘Umar al-Kashshi in matters related to al-jarh wa 
al-ta‘dil in his book. In fact, because of this, al-Khawajü' states: 


JST SY ast S SY a ASI ous OK ol e jb ale Ikaras X Chee in pel So e Sal 
as Jal oy 


If Nasr ibn al-Sabbah was not a thigah and not to be relied-upon, this 
would render most of al-Kashshi’s book unbeneficial since he frequently 


transmits from him.! 


It is a known fact that almost every person that came after al-Kashshi frequently 
narrated from al-Nasr ibn al-Sabbah—which al-Kashshi transmits; however, they 
differ about whether his statements are acceptable. This difference of opinion is 
based on the condition of al-Nasr himself. At this juncture, it is important for us 
to know the opinions of al-Hilli and al-Khü'i on this matter. 


The position of Ibn al-Mutahhar al-Hilli regarding the statements of tawthiq 
of al-Nasr ibn al-Sabbah 


Al-Hilli considers the statements of al-Nasr ibn al-Sabbah in matters of al-jarh 
wa al-ta'dil as unreliable, even though he (i.e., al-Hilli) frequently mentions 
him in his book al-Khulasah. However, at times, he mentions his opinion and 
then mentions his condition and the fact that he is unreliable. Other times, he 
mentions a statement of his and approves of it without mentioning his condition. 


Thus, under the biography of Jafar ibn Bashir, we find al-Hilli saying: 


AS Geb Boley She Ul aln (e Bb ily o ab uia oy pier do ai QU ASI JG 
pred ache Le Ho ge da O aL oles 


Al-Kashshi states, “Nasr said, Jafar ibn Bashir was taken and beaten. He 


met with a lot of difficulty until Allah 35: freed him from it. He died on 


1 Abū al-Ma'ali Muhammad ibn Muhammad al-Kalbàsi narrated from him in al-Fawa'id al-Rijaliyyah, 
3/501. 
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the way to Makkah. He was the companion of al-Màmün after the death of 


al-Rida pte?” 
This (is mentioned) without al-Hilli mentioning any dispraise of al-Nasr ibn al- 
Sabbah! 


At times, we find al-Hilli expressing his opinion on Nasr ibn al-Sabbah, as he 
states under the biography of ‘Alt ibn al-Sariyy: 


Seelam) LB Spell oe le phy SE Jaslo oy le zball oy a JG T a e d SII JG 
J illl pad ele alee SI pi cel Y ge iai ghoal op pale gyll 


Al-Kashshi states in another place, “Nasr ibn al-Sabah said, “Alī ibn Ismail 
is a thiqah. He is ‘Alt ibn al-Sariyy; (the name) Isma'il was substituted with 
al-Sariyy.” Nasr ibn al-Sabbah is da'if according to me; I do not take into 
consideration his statements. However, the reliance (on him) is based on 


al-Najjashr's ta'dil of him.? 


In short, the original position of al-Hilli in his book is a rejection and non-reliance 
upon the opinions of Nasr ibn al-Sabbah regarding narrators. This is because 
he explicitly stated that he is weak on more than one occasion. However, he 


contradicts this opinion in other places. 


The position of al-Khü'1 regarding the statements of tawthiq of al-Nasr ibn 
al-Sabbah 


The opinion of al-Khü' regarding al-Nasr ibn al-Sabbah is similar to al-Hilli's. At 
times, he mentions him in affirmation of his statement.’ Other times, he mentions 


him in confutation of his statement. Perhaps his opinion about Ibn al-Sabbah is 


1 Al-Hilli: Khulasat al-Aqwal, p. 89, biography number 190. 

2 Ibid, p. 181, biography number 539. 

3 This occurs frequently in Mu jam al-Rijal, as under the biography of al-Husayn ibn ‘Ali al-Khawatimi 
(7:593560), and other such places. 
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what he stated under the biography of ‘Ali al- Sanadi, "Al-Kashshi states, ‘Nasr 
ibn al-Sabbah; ‘Alī ibn Isma‘ll said he is a thiqah’ He (‘Alt ibn Ismail) is ‘Ali ibn al- 
Sanadi, with the epithet (laqab) Isma‘ll al-Sanadi.” Then al-Khü'i followed this up 
by saying, "There is no reliance on the statement of Nasr ibn al-Sabbah.”? 


Under the biography of Hammad ibn ‘sa, he also stated, “In general, Nasr ibn al- 
Sabbah’s words are not to be relied upon.” 


Based on this opinion, it becomes necessary to impose upon both al-Hilli and al- 
Khü' a rejection of all the narrations and opinions that appear in Rijal al-Kashshi 
in which al-Nasr ibn al-Sabbah appears. As a result, it becomes similar to what 
al-Khawajü' stated in his previous statement, "This would render most of al- 
Kashshi's book of no benefit.” 


2.1.2 Ahmad ibn ‘Ali al-Najjashi (d. 450 AH) 
He is Ahmad ibn ‘Alt ibn al-'Abbas al-Najjashi al-Asadi al-Küfi. 
A]-Hilli stated: 

EES sls o pb g lle WLS an EL Se JI OUS a Gute ale dates XX 


According to me, (he is) reliable (and) to be relied-upon. He has a work on 


narrators; we have transmitted this book and many other things from him.* 


Al-Khü' stated: 
BU JU ale Intl s RelaJl oia [ BE yi nb Tena o ys 
He is an expert of this craft and is considered reliable. 


1 Al-Khü't: Mu jam Rial al-Hadith, 13:50, biography number 8195. 

2 Ibid, 7:241, biography number 3972. 

3 Abū al-Ma'ali Muhammad al-Kalbasi narrated this from him in al-Fawa'id al-Rijaliyyah, 3/501. 
4 Al-Hilli: Khulasat al-Aqwal, p. 27, biography number 118. 

5 Al-Khü': Mujam Rijal al-Hadith, 2/166, biography number 685. 
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Bahr al-Ulūm (d. 1212 AH) described him saying: 


em dee lja elle placis andi; con ol eei ys OLY Saul y lal eU dot 
«JI Ske JI UI s T u$ ste he | abl y le slaze VL U sls 


One of the reliable and trustworthy teachers. (He was) from the greatest 
‘pillars’ of the science of al-jarh wa al-ta‘dil and scholars of this path. There 
is a consensus among our scholars regarding his reliability and relying on 


him for knowing the conditions of narrators." 
Aghabuzruk al-Tahràni stated: 


Je plas AS 9B (joel e ope ay Jda Vy ol gens els eio Ghai sl Se JE ple (3 Le ys rail gay 
Ske JI GS sys ope gle Xa sles 


And he is the most virtuous to have written and spoken on the science of 
al-jarh wa al-ta‘dil. In this regard, no one else’s (statements) can either 
be measured by his nor reverted to. In fact, when there is contradictory 
evidence, his statement is to be preferred over the other imams of the 


science of narrator evaluation.” 


He is the author of one of the primary works on narrator evaluation according 
to the Imamiyyah, famously known as Rijal al-Najjashi. This has already been 
discussed. 


Whoever studies the Khulasah of al-Hillt will see the extent to which he follows 
the statements of al-Najjasht. Under his comments in al-Khulasah regarding the 
biography of ‘Abd Allah ibn Maymün, al-Shahid al-Thani states: 


Ana oh glee) OUS cya Yaf cS L OT Lede! (à LI ii b ye ol isa VL eU el GI o 


JUI pail o] o 


1 Bahr al-Ulüm: Rial Bahr al-'Ulüm (al-Fawa'id al-Rijaliyyah), 2/35. 
2 Aghabuzruk al-Tahrani: al-Dhari'ah, 10/154. 
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That which we consider through empirical evidence through al-‘Allamah 
in al-Khuldsah is what he narrates from al-Najjashi firstly. Thereafter, if the 
situation requires, (we consider) whatever he criticizes thereafter of al- 


Najjashi’s statements with others’ (statements). 


Al-Khü', as well, respects and venerates the statements of al-Najjashi to such an 
extent that he commences many biographies with “al-Najjashi stated.”’ Thus, it 
is the first thing he begins the biographies with. 


A-Hilli in al-Khulásah, despite him generally refuting the narrations of his 
opponents in relation to creedal matters, prefers the statements of al-Tüsi and 
al-Najjāshī over the method that he (himself) follows. Under the biography of 
‘Alt ibn al-Husayn ibn Faddal, he stated, "Al-Tüsi and al-Najjashi both testified 
to his reliability. Therefore, I rely upon his narration, even though his school (of 
thought) is fasid (incorrect)? 


In short, according to everyone, he is unquestionably reliable. 


2.1.3 Al-Fadl ibn Shadhan 


Al-Najjashi states: 


tig eel co og DIS Cie pla) so plied ie ME aee el LEE oy SIBLE oy EA 
ehiall olof aol ad OUS pA eee La Le JI [5e] s Gl iem ul oe Goo 
XN gcd tS yy ABU oia i IA Sy lla 


1 Abū al-Ma‘ali Muhammad al-Kalbasi transmitted from him in al-Fawa’id al-Rijaliyyah, 1/457. The 
book’s editor, Muhammad Husayn, points this out in the marginal notes, “The explanatory remarks 
of the al-Shahid al-Thàni on Khulasat al-Aqwal: 33.” 

2 As in many biographies—we can say that all of al-Najjashi's book was emptied and placed into Rijal 
al-Hadith of al-Khü'. See, for example, the following biography numbers in the first volume: 28, 37, 43, 
69, 73, and 78. All of them commence with al-Najjashi's words. This is al-Khü'Ts method in his entire 
Mujam. 


3 Al-Hilli: Khulasat al-Aqwal, p. 177, biography no. 526. 
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Al-Fadl ibn Shadhan ibn al-Khalil Abū Muhammad al-Azdi al-Nayshabüri 
(al-Naysabiiri); his father was from the companions of Yünus. He narrated 
from Abi Ja‘far al-Thani. It has been said that he also narrated from al- 
Rida ss, He was a thiqah, one of our jurists and theologians. He has a 
prestigious rank in this group. He is, in his notoriety, more famous that we 


can describe him.' 
Al-Hillt described him saying: 


Exito (Se) p abe pots OT oye eT etl Lin y 


This shaykh is greater than can be pointed out. He is the leader of our 


group.” 


Despite al-Fadl ibn Shadhan being praised by the Imami scholars and them 
narrating many narrations in his virtue, we find, at the same time, him saying, 


“Verily Allah 355372 is in the seven skies above the ‘arsh, as He described Himself. 
And He is a jism (i.e., has a body)" 


According to the latter-day Imami scholars, this type of belief is considered a 
major and unforgiveable sin. In the same narration, the Infallible (according to 
the Imamiyyah) says about him: 


Ule gå el LLS eg] sS US BU MI og) on jes GE pe Cole Jai aby Whe OILS cy fel Min 
GUI aca ao y Jes Y Go p n e OF AW SLA Ul y | s Ge cass OF «J| esl Ul S SUB Lg 


23 Y, 


This al-Fadl ibn Shadhan; what do we have to do with him? He has 
corrupted our mawali (associates) and beautified falsities for them. Every 
time we wrote to them, he objected. I approached him to stop this, and if 
he does not. By Allah, I asked Allah to afflict him with such a disease that 


1 Al-Najjasht: Rijal al-Najjashi, p. 306, biography number 840. 
2 Al-Hilli: Khulasat al-Aqwal, p. 229, biography number 769. 
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will neither heal in this world nor the Hereafter.” 


In short, despite what al-Ma'süm stated about him, we find al-Fadl ibn Shadhan 
reliable according to both al-Hill? and al-Khü'? in rulings about narrators. 
However, al-Khü' does not consider what ‘Alt ibn Muhammad ibn Qutaybah—the 
student of al-Fadl ibn Shadhan—transmits from his teacher, despite the fact that 
most of the statements of al-Fadl are transmitted via this same Ibn Qutaybah. 


«c 


This is because al-Khü' states, "Ali ibn Muhammad ibn Qutaybah, even though 


he is from al-Kashshr's teachers, his reliability is unestablished. Therefore, what 
he transmits from al-Fadl ibn Shadhan is not proven.” 


1 Al-Țūsī: Ikhtiyar Ma'rifat al-Rijal; Rijal al-Kashshi, p. 541, biography number 1026. In attempting to 
censure the narrator of this story, al-Khü' states, "Ali ibn Muhammad ibn Qutaybah—he has not 
been deemed reliable. Therefore, the narration is not to be relied upon.” He stated this in Mujam 
Rijal al-Hadith, 14/315. In response, I (i.e., the author) say: ‘Ali ibn Muhammad ibn Qutaybah was 
deemed reliable by Ahmad al-Basri in Fa'iq al-Magqal, p. 135 (no. 714); al-Hilli: Khulasat al-Aqwal, p. 
177 (no. 527); al-Mamagani: Tangih al-Magàl, 1:109; al-Shaharüdi: Mustadrakat “Ilm al-Rijal, 5/446. Al- 
Majlisi made tahsin (i.e., deemed it to be sound) in Rijal al-Majlist, p. 265 (no. 1283). The scholars of 
the Shrah have many excuses and justifications regarding this narration. Among them is what is 
mentioned in al-Tahrir al-Tawiisi (p. 214)—it is important to note what justification is mentioned of 
the incident in the text of al-Kashshi's book; it seems as though the justification is from the words of 
al-Tüsi who summarized the book, and not from al-Kashshi himself—who mentioned the narration. 
What indicates to this is the fact that it came near the end of these justifications. "It is said that al- 
Fadl has 160 works, we have mentioned some of them in al-Fihrist" This proves that it is the words 
of al-Tüsi which he mixed with the text (of the hadith); this increases the doubt in the reality of this 
book and, as such, it is necessary to point out. (I say) for arguments sake: If the justification is from 
al-Kashshi's own words, he is narrating it from Ahmad ibn Muhammad ibn Ya'qüb Abi ‘Alī al-Bayhaqi. 
Accordingly, the question arises here: Is Ahmad ibn Ya'qüb reliable? The answer is no. Al-Sháharüdi 
states in Mustadrakat ‘Ilm al-Rijal, “They did not mention him" (1/458). Therefore, nothing is known 
of his condition except that he prayed for al-Fadl ibn Shadhan. Does he become reliable by merely 
praying for al-Fadl? This is, indeed, strange. How can he be relied upon in making tad'if of a narration 
that has an authentic chain? 

2 As in the book Khulasat al-Aqwal of al-Hilli under biography numbers 140, 165, 405, and many other 
such places. 

3 Al-Khü'T: Mujam Rial al-Hadith, vol. 1 (biography no. 190, vol. 4, biography no. 1581, and other such 
places. 


4 Ibid., 8/175 (no. 4524). 
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2.1.4 The Qummis 


Yaqüt al-Hamawi (d. 626 AH) states in Mu‘jam al-Buldan: 


cot dal ed pele SEN Rame] ases iade py uj LIS Lh s pel LLES tly od 
SI olg oe SE uus el Grail UJ GSI JU GREY Gee Gp Ale Us uas 
YY Xs Wy Byte lere peed og eM aa y eil GUT Lele eG e3 ul LI 
eel gb Le peed oy DIS g Sale] iad els elal y Sylery Slgrel cpap pb OT peer 535 Eyl 

AY Xs ie gp CL 


Qum-a Persian word... It is a newly developed Islamic city with no trace of 
non-Arabs in it. Talhah ibn al-Ahwas al-Ash‘ari founded it... Al-Baladhuri 
stated, “When Abū Misa al-Ash'ari left Nahawand for al-Ahwaz... he came 
to Qum and remained there for a few days and (eventually) conquered it. 
It has been said that al-Ahnaf ibn Qays conquered it by force in the year 23 
AH. Some have mentioned that Qum stands between Asbahan and Sawah... 
All of its people are Imami Shrah. The beginning of it becoming a city-state 


Al-Hamawi states: 
ej BUSS LS Lad M ai D palaai Lees Gà ye pill ell eb eel pa Olas 


Kumdan: The name of Qum in the days of the Persians. When the Muslims 
conquered it, they shortened it to Qum, as we have mentioned in (the 


section on) Qum 


Before speaking on this matter, it is necessary for us to know the underlying 
reason as to why the Qummis were granted a distinct level of reverence by the 
Imami scholars, and why they venerate them in all of the different sciences. 


Qum and its people, according to what the Imamiyyah believe, enjoy a special 
status, to such an extent that they mention narrations about them. From these 
narrations comes what al-Majlisi mentioned of Ja'far al-Sadiq's statement: 


1 Mujam al-Buldan, 3/436. 
2 Ibid., 3/497. 
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Qna es JU ob JAM Lele Ma WI py cel GUB ade je oe JE 5 UG eel a pate od fal 
Ty ade UI he Ul pay JG JU ote ce el se oh ud e JU Sa UG S eeu J ph 
Ce GB NBL ELI ope iol) Cbd S ol ae JE s UJ uml el pe oral Sab x E co d 
AB SIS ul gp He ney dag Le JU Ani JE oda Go J um gee Cd S el; he SUL 
CF pene OF Jays JG ez di Lab CIE AU ade eal pack] AUS UU Les S SUE etl oed 
o^ £a Bad te sula al Gs gal ps o GU y malls Gell E ea peus ule thes M y 
qnt Ra ur ed Jal OM el pels eis ie JE SOUS O gale Ue cJ GbE G y 

e ul oue 


"The people of Qum are forgiven.” 


A man jumped up on to his feet and said, "O, son of the Messenger of Allah! 


Is this specific to the people of Qum?" 
He said, "Yes. And whoever says the same as they do.” 


Then he said, “Should I give you more (information about them)?" The 


man answered, “Yes.” 


He said, "My father narrated to me, from his father, from his grandfather 
who said that the Messenger of Allah ist said, ‘I looked at a green patch 
(of the earth) on the mountain ground, better in colour than saffron and 
better smelling than musk. Suddenly, there was an elderly man with a 
hooded cloak kneeling down. I said, ‘My love, Jibril, what is this patch?’ 
He said, ‘In it are the Shrah of your wasiyy (authorized agent), ‘Alt ibn Abi 
Talib: I said, ‘Who is the elderly man kneeling in it?’ He said, ‘That is the 
accursed Iblis, may the curse (of Allah) be upon him’ I said, ‘What does 
he want from them?’ He said, ‘He wants to stop them from the wilayah of 
your wasiyy and invite them to open transgression and immorality. I said, 
‘O Jibril, lunge (the both of us) towards him? And so, he lunged towards 
him faster than a lightning bolt. I said to him, ‘Get up, O accursed one and 
(rather) associate with the Murji'ah in their women and possessions for the 
people of Qum are my Shi'ah (group) and the Shrah of my wasiyy, ‘Alī ibn 
Abi Talib?” 


1 Al-Majlisi: Bihar al-Anwar, 57/218, hadith no. 48. 
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They narrate from al-Imam Ja'far al-Sàdiq that he said: 


ANS JI eee J jay JI ease «DE i ob fal ge abil pdb c Ln gale 13 ase le 
Line ege Ul Jy» 


Upon Qum is an angel that flaps its wings over them ... May the peace of 
Allah be upon the people of Qum (and) may He grant them abundance in 
water in their town and bring forth blessings. And may He change their 


bad actions to good ones.' 


What is important at this juncture for us is the high academic standing for the 
people of Qum. Al-Majlisi states: 


Cpl ELAS O ges Y J eSI ele MI oe ies 


It has been narrated by the Imams si, “Had it not been for the Qummis, 


the religion would cease to exist.” 


Therefore, the people of Qum are the protectors of the religion and the Sharrah. 
Therefore, the scholars of the Imamiyyah rely upon their statements—from which 
includes what they mention about (the science of) al-jarh wa al-ta'dil. To such 
an extent that Raff al-Din al-Rashti considered the words “the Qummis reliance 
upon him, and the Qummis narrating from him" as something favourable for a 


particular narrator? 


1 Ibid., 57/217, hadith no. 46. 

2 Ibid, 57/217, hadith no. 43. 

3 Al-Rashti: Risalat fr Ilm al-Dirayah—printed among the booklets in Dirdyat al-Hadith of Abū al-Fadl 
Hafizyan al-Babili, 2/311. ‘Ali al-Naqwi al-Hindi mentioned something similar in his book al-Jawahir al- 
‘Azizah fi Sharh al-Wajizah (p. 391); Hasan al-Sadr: Nihayat al-Dirayah, p. 416; al-Wahid al-Bahbahani: al- 
Fawa id al-Rijaliyyah, p. 49; al-Kajürt al-Shirazi: al-Fawa id al-Rijaliyyah, p. 107; Mulla ‘Alt Kani: Tawdih al- 
Magal fi “Ilm al-Rijal, p. 208; ‘Ali al-Burüjardi: Tardif al-Maqal, 2/263; Abū al-Ma‘ali al-Kalbasi: al-Fawa’id 
al-Rijaliyyah, 1/253; ‘Ali al-Khaqani: Rijal al-Khagani, p. 102, and many others. 
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In describing the poet, Ahmad ibn ‘Alawiyyah al-Asbahani, al-Amini writes: 
el gb Eee ob dad NB age pd es ale eral alase acid A Lm y 


The fact that the Qummis rely upon him suffices us as a proof to indicate 
his reliability and their hastening to his defence for the slightest of 


blemishes in the man.' 


Therefore, the scholars of the Imamiyyah made the Qummis a means by which 
judgements of narrations are passed. If they intend tawthiq of a narrator, they 
mention the reliance the Qummis have on him. But if they perceive some benefit 
in making tawthiq of him despite the Qummis judging him to be weak, the 
situation changes and they then say as Bahr al-'Ulüm (d. 1212 AH) said: 


SUES | B ek b OD By ne IS fo Jio D o MI eJ eral] Cin le alee 3 
sles! pale ale b SES 


There is a well-known discussion regarding the Qummis’ tad ‘if (rendering a 
narrator as weak) in the primary works and the works of narrator criticism; 
their method in criticizing (narrators) is different to the majority’s method 


of criticism.” 


As for the Qummis, according to al-Hilli, they are the ‘pillars’ of al-jarh wa al- 
ta'dil. To such an extent that he would refrain from and suspend judgement on 
a narrator if he found an (existing) opinion of the Qummis regarding him. An 
example of this is al-Hilli's statement under the biography of al-Husayn ibn Yazid 
ibn Muhammad ibn ‘Abd al-Malik al-Nawfali: 


1 ‘Abd al-Husayn Ahmad al-Amini al-Najafi - al-Ghadir, 3/350. 

2 Bahr al-Ulüm: al-Fawa id al-Rijaliyyah (Rijal Bahr al-‘Ulam), 2/368. Al-Nüri al-Tabarsi states, “There is 
a well-known discussion regarding the Qummis' tad'if (rendering a narrator as weak) in the primary 
works and the works of narrator criticism; their method in criticizing (narrators) is different to the 
majority's method of criticism, as well as their hastening to criticize without any apparent reason are 


things which cause the expert and intelligent (person) to doubt.” Khatimat Mustadrak al-Wasa'il, 1/65. 
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Lely lia gle Jas ula, JL, bey poled! JU s let Uy one oT A SUE ail sl ye e JG 
Jobe fdas dbl tes geal ye alā leo peal CA gi aul yy clie 


A group of people from the Qummis stated, "He became extreme (in his 
views) at the end of his life. And Allah knows best.” Al-Najjashi states, “We 
have not seen a narration proving this.” As for my opinion, there is to be 
a suspension of judgement on his narrations for the mere fact of what 
he (i.e., al-Najjashi) narrated from the Qummis. And also because of the 
fact that the companions (i.e., our scholars) were unable to successfully 


ascertain any type of statement of ta'dil for him.’ 


The evidence here lies in the fact that al-Hilli refrained from making tawthiq 
of the narrator and placed him among the weak narrators, despite the fact that 
al-Najjashi cleared his name from the accusation of holding extreme views. Al- 
Hilli did not enact his normal judgement of presuming his 'adalah?—which he 
employed in making tawthiq of many (other) narrators. All of this because of the 
respect and reverence he holds for the Qummis’ criticism of this narrator. 


As for al-Khü', he recounts their statements mostly through what al-Najjashi, 
al-Tüsi, or Ibn al-Ghada'iri narrate from them? The Qummis are many, the most 
famous of them include Ibn al-Ghada'iri, Ibn al-Walid—who was previously 
mentioned in the book Nawadir al-Hikmah—and others. 


1 Al-Hillt: Khulásat al-Aqwal, p. 399, biography no. 1340. As for what al-Hilli narrated from al-Najjashi, 
this is found in Rial al-Najjashi, p. 38, biography no. 77. 

2 In explaining the understanding of the presumption of ‘adalah (asálat al-‘adalah) according to al- 
Hilli, Bagir al-Ayrawani states in his book, Durüs Tamhidiyyah ft al-Qawa id al-Rijaliyyah (p. 122): “Le., 
the presumed state of every Imami about whom no statements of tawthiq or tad'if appear is ‘adalah 
(i.e., that he possesses integrity). And despite al-Hilli’s respect for al-Najjashi, he did not attempt 
to exonerate him for any wrongdoing from the narrator; he feared (for himself) the rebuke of the 
Qummis and so he suspended judgement. 

3 As in many biographies, among them in al-Mujam, numbers 521, 861, 3435, and many other such 


places. 
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2.1.5 Ibn al-Ghada iri 


The opinions of Ibn al-Ghada'iri expressed in his book, al-Rijal, are regarded to be 
from the problematic issues. In fact, it led to many scholarly debates among the 
scholars of narrator criticism of the Imamiyyah. 


Before speaking about his condition of acceptability and opinions, we need to 
firstly ascertain who Ibn al-Ghada'iri, the author of the book, is. Imam? scholars 
differed in answering this question. They hold the following two opinions: 


1. The book is written by Ahmad ibn al-Husayn ibn ‘Ubayd Allah ibn Ibrahim 
Abt al-Husayn al-Wasiti al-Baghdadi. Famously known as Ibn al-Ghada'iri.! 


2. The book is written by al-Husayn ibn ‘Ubayd Allah ibn Ibrahim Abr al- 
Husayn al-Baghdadi, who died in the year 411 AH.” He is the father of 
Ahmad in the first opinion. Al-Shahid al-Than? held this view. This view is 
not too popular with the latter-day scholars. 


Therefore, the preponderant views are between the son and his father. However, 
most of the Imami scholars hold the view that the book was authored by the son, 
Ahmad ibn al-Husayn.^ 


1 Al-Mamaqani states, “Al-Ghada’ir is the plural of al-Ghadarah. It is pottery made from pure, green 
clay. The work of their ancestors was to make the aforementioned type of pottery. Or, al-Ghadaiir is 
the plural of al-Ghadirah. It is smooth land with pure soil and sweet water; it was their dwelling" 
(Tanqih al-Maqal, 1/57). 

2 Al-Tüsi alluded to the date of his death in his work on hadith narrators, p. 425, biography number 6117. 
3 Muhammad Tagi al-Tustari transmitted this from him in Qamüs al-Rijal, 1/45. He ascribed it to him 
in the marginalia saying, "In his authorizations for the father of al-Baha', See: al-Bihar, 18/160.” Al- 
Tustari refuted the opinion of al-Shahid al-Thàni. 

4 Of those who held this opinion are: al-Màmagqani Tanqīh al-Maqāl, 1/57; Zakiyy al-Din a-Qahba' (d. 
1021 AH): Majma' al-Rijal, 1/108; Muhammad al-Bahbüdi: Ma'rifat al-Hadith, p. 110; Ja‘far al-Subhani: 
Kulliyyat fi Ilm al-Rijal, p. 84; ‘Abd al-Hadi al-Fadli: Usül Tlm al-Rijal, p. 37; Muhammad al-Sanad: Buhüth 
fi Mabani ‘Ilm al-Rijal, p. 308; Mir Dàmad Muhammad al-Astarabadi: al-Rawashih al-Samawiyyah, p. 81 
(35) He says about him, “(He is) Quick to make tad'if for the slightest reason"; Muhammad al-Karbasi: 
Iklil al-Manhaj ft Tahqiq al-Matlab, p. 109; Bahr al-'Ulüm: al-Fawa id al-Rijaliyyah, 4/153; Husayn al-Radi: 
Tarikh “Ilm al-Rijal, p. 106; Mustafa al-Tiffarishi: Naqd al-Rijal, 2/98; al-Tustari: Qamüs al-Rijal, 1/446; ‘Abd 
al-Nabiyy al-Kazimi states in Takmilat al-Rijal (1/212), “Thus, most hold the view that it is Ahmad." 
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After establishing that the book is written by the son, Ahmad ibn al-Husayn al- 
Ghada'iri—as most believe—the question arises: What is Ahmad ibn al-Husayn al- 


Ghadáà'irr's condition in terms of acceptability and what is his academic standing? 
The Imami scholars differed and hold two distinct positions in this regard: 
The first position holds that he is unreliable. Al-Màmaqani (d. 1351 AH) states: 


Koes sel uere ELS JE g He Coke a SWI Lg tl Ju atl gee e G pel 
Kobe Ul Jo JE lb fst Vy i Coe ule Sill pte a no Lg i Eu Le Tsubo 
Sh keg LBS ale seco] W dood OUS Of 5 GLE cl ys se Goal OUS 0] og baii cul Jey 

By gtd CaS LET esto Cog CLS Ls le sls VUE 


A group from among them, including the son of al-Shahid al-Thani, the 
author of al-Naqd, al-Mirza al-Majlis in al-Bihár, and the author of al-Hawi 
(‘Abd al-Nabi al-Jaza'iri), and others admitted to not having come across 
a statement of jarh nor ta‘dil about him. In fact, in al-Bihar', the author 
of al-Rijal of Ibn al-Ghada'iri, if it is al-Husayn, then he is one of the most 
venerated reliable narrators. And if the author is Ahmad, then I do not rely 
much on him. In any case, relying on this book necessitates rejecting most 


of the narrations in the famous works. 
Al-Tiffarishi (d. 1021 AH) states: 
dese Vs pum oe Qt ole Jus NOS Joel ud 


I did not find anything about him in terms of jarh or ta‘dil in the books of 


narrator criticism.’ 


Al-Wahid al-Bahbahani (d. 1206 AH) criticized him and his knowledge saying: 


1 Al-Majlist: Bihar al-Anwar, 1:41. 
2 Al-Mamaqani: Tanqih al-Maqal, 1/57. 
3 Mustafa al-Tiffarishi: Nagd al-Rijal, 1/119. 


219 


Aim ga LS Sle JE Jle aiim phe J| pats liag HUB eget Y gill aly JE eS s ola lel 
Lee Aiii pd ee dina be ST OS Jl 


Ibn al-Ghadaiiri’s tawthiq has not been explicitly made. Despite this, rarely 
is there someone who is free from his criticism, or is a reliable person ever 
saved from his criticism (against him). He has criticized the most reliable 
and venerated narrators, those who are undeserving of such criticism. 
This shows his inability to scrutinize the conditions of the narrators as 
required. Or, it shows that most of what he considers as a jarh (against a 


narrator) is, in reality, not a jarh.' 
And he states: 
8 AS oS] p leeds Saal gay frame is LAXE oyl dls acide dleadl y 


In summary, after scrutinizing the narrations of Ibn al-Ghada'iri, there 
develops a sense of weakness in relation to the narrators he deemed weak; 


his rejecting (the status quo) is sheer obstinance.’ 


Al-Nari al-Tabarsi gave him the epithet "al-Ta'àn (the highly critical)” and said 


about him: 


Ël gl ee uS flea cpl cia 


1 Muhammad Bagir (al-Wahid al-Bahbahani): Fawa’id al-Wahid al-Bahbahani ‘ala Manhaj al-Maqal aw 
Ta'liqat al-Wahid ‘ala Manhaj al-Maqal, 1/333. The strange thing is that al-Wahid himself described Ibn 
al-Ghada’iri saying, "He is from the venerable and reliable teachers, those that do not require explicit 
textual evidence to prove that they are reliable. He is the one who is mentioned by the teachers in 
relation to (information about) narrators. They (also) consider his statements in the sum total of 
statements and they bring forth his statements in opposition to the statements of (other) great and 
reliable people” (Ibid., 2/61). 

2 Ibid., 1/336. 
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The tad ‘if (deeming others to be weak narrators) of Ibn al-Ghad@iri is in 


and of itself weak, if no other critic corroborates his opinion. 


The second position makes tawthiq of Ibn al-Ghada'irt. This is the opinion of 
some of the latter-day scholars.’ 


The Imami scholars’ position regarding Ibn al-Ghadairi’s work 


Jafar al-Subhani summarized for us the Imami scholars’ position on this work in 


the following manner*: 


1. It is fabricated by some of the adversaries of the Shi'ah so as to create 


disorder among them; 


2. Itis a definitively established work and admissible as a valid proof as long 
as it does not contradict the tawthiq of al-Tüsi and al-Najjashi; 


3. Itisan established work and Ibn al-Ghada'iriis an extreme critic; his words 
are to be given preference over al-Tüsi and al-Najjashr 


1 Al-Nüri al-Tabarsi: Khatimat Mustadrak al-Wasa'il, 4/261. He named him "al-ta'an (highly critical)" in 
vol. 5, p. 414. 

2 Among them: al-Hurr al-Amili: Amal al-Amal, 2/12 (relying on what al-Hilli relied upon); Ahmad 
al-Basri, “Nothing related to his jarh or ta'dil was mentioned. The closest opinion (to the truth) is 
to accept what he narrates.” Fa'iq al-Magál, p. 82 (biography no. 65); al-Mamagqani (Tanqih al-Magàl, 
1/8) states, “Relied upon in ta dil, not in jarh.” The editor of Ibn al-Ghada'ir's book, Muhammad Rida 
al-Jalali, held the view that he is reliable. He bases this opinion on the fact that both al-Tist and al- 
Najjashi prayed for Allah’s mercy to be upon him, and because Ibn Tawis, al-Hilli, and Ibn Dàwüd 
relied upon him, as mentioned in the introduction to his edited edition of Ibn al-Ghada'irr's al-Rijal (p. 
14). In al-Mufid min Mu jam Rijal al-Hadith (p. 26) (an abridgement of al-Khü'i's statements), al-Jawahiri 
states, "(He is) reliable because he is from the teachers of al-Najjashi.” In Zubdat al-Magal (1/112), 
Bisam Murtada states something similar. Abū al-Ma'ali al-Kalbāsī regards him as being "from the 
leading and most prominent of companions,” as in Sama al-Magal (1/23). It appears that al-Qahba' 
makes tawthiq of him, as in Mu jam al-Rijal (1/108). 

3 Jafar al-Subhant: Kulliyyat fi Ilm al-Rijal, p. 89. 
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4. Itis an established work of Ibn al-Ghada@ iri; however, his jarh and tawthiq 
are not valid. This is because his foundational basis for al-jarh wa al-ta‘dil 
was not based on actual testimony or (other) circumstantial evidence; 
rather, it was merely based on his independent discretion (ijtihad) in the 
text of the hadith. 


5. It is an established work; however, his jarh is to be rejected and his ta‘dil 


is to be accepted." 


Al-Subhani refuted two arguments of those who contested the work of Ibn al- 
Ghada'iri. Firstly, in refuting the claim that the attribution of this book to Ibn 


al-Ghada'iri is incorrect, al-Subhani states: 


USI lia Lus co S ede y atte pa ye Edadi br jenen Cole [ Sti ] 4,53 bes 
ASI co iS 2 pU Ge ole MEM Jy Se co d LASS cl al ode OY eG pè ail se LU] 
& ph gallo gr gl odi SESI o gea: Y eel de s jl I y Sly Gb c Gl abel JE ue 


What al-Khü', the author of Mujam Rijal al-Hadith, mentioned of the 
necessary shortcomings (i.e., of this view) and the lack of proofinattributing 
this book to its author is incomplete. This is because the circumstantial 
evidence is sufficient in establishing this attribution. If there is to be no 
reliance on it, it would necessitate the rejection of so many books that 
never reached us via riwdyah (narration) and ijazah (permission). On the 


whole, it is incorrect to reject this book based on these weak reasons.’ 


Secondly, regarding the claim that Ibn al-Ghada'iri was highly critical in relation 


to making jarh of narrators, al-Subhani states: 


1 Commenting on this opinion, Rida al-Jalali states, “This is a questionable position that is rejected by 
a consensus; the basis for accepting and rejecting (hadith) is the accurate ascription of the book and 
the soundness of the book's methodology. It is not possible to make a distinction in that between tad'if 
and tawthiq" (Muqaddimat Rijal Ibn al-Ghad@’iri, p. 22). 

2 Jafar al-Subhani: Kulliyyat ft Ilm al-Rijal, p. 91. 
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It is not correct to reject his statements rendering narrators weak on the 
basis that he went beyond the normal conventions of jarh. In fact, the 
truth in his non-acceptance is what we suggested in that his statements 
of tawthig (of narrators) is not based on actual tangible facts, testimony, 
and hearing from reliable scholars and teachers; rather, it was based on 
conjecture and a (superficial) reading of hadith texts and narrations. Based 
on this, he would pass judgement about the narrator based on what was 
narrated by him. This type of testimony is not a valid form of admissible 
proof, not in making tad'if of narrators nor tawthiq. Yes, his words are 
authoritative in other than this field, like if he described a particular 
narrator as being a Küfan, or being from Basrah, or being a waqifi (i.e., 
attributed to the Wagifiyyah), or being a fathi (i.e., followers of ‘Abd Allah 
al-Aftah), or stating that a narrator has (authored) particular books. And 
Allah is the knower of truths.! 


In short, from the words of al-Subhàni, it seems as though he regards the book 
to be reliable, and that he does not consider Ibn al-Ghada'iri as being extreme in 
his criticism of narrators. However, he still does not accept his criticisms. This is 
not because he is not eligible to critique narrators, or, because he is too extreme 
in his criticisms (as some Imami scholars claim). Rather, it is because of the 
methodology that Ibn al-Ghada'irr undertook in giving rulings on the narrators— 
from his personal discretion and reading of the (hadith) texts and narrations, and 


then judging the narrator based on what was transmitted of the narration. This 


is a very important issue. 


If we asked al-Subhani the following: Where did you come to know that the 


opinions of Ibn al-Ghada'iri are based on guesswork and his own deductions? 


1 Ibid., p. 103. 
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And after proving that it is, indeed, his book, what is the difference between his 
opinions and the opinions of al-Tüsi and al-Najjashi? We know that al-Tüsi's does 
not explain the source for many of his opinions and whether or not they are 
taken from the Imamiyyah’s predecessors. Or, whether or not they are based on 


his deductions and personal discretion. 


Al-Subhani does not have a proof for what he is saying. In fact, Ibn al-Ghada'iri 
would, at times, pass judgement (on narrators) based on what he transmitted 
from the statements of the Imami scholars.! 


What is the position of both al-Hillt and al-Khü'i regarding Ibn al-Ghada iri? 


The position of al-Hilli regarding Ibn al-Ghada@ iri 


Ibn al-Mutahhar al-Hilli relied on the opinions of Ibn al-Ghada'iri related to 
narrators and frequently transmitted from him, to such an extent that he became 
famous for doing so. Whoever examines his book, al-Khulàásah, will clearly see that.’ 
The scholars of the Imamiyyah pointed out al-Hilli's reliance on Ibn al-Ghada'iri 
and they deduced his tawthiq for him. Under the biography of Hudhayfah ibn 
Mansür al-Khuzai, al-Hilli states: 


Geel lia B LU ad i I gae nal, 


It seems as though, according to me, judgement should be suspended 


regarding him on account of what this Shaykh (i.e., Ibn al-Ghada iri) said.’ 


1 Of those who depend on the work of Ibn al-Ghada'iri, as collected by Husayn al-Sa'idi: 1) Ibn al- 
Mutahhar al-Hilli, 2) Ibn Dāwūd al-Hilli, 3) Husayn ‘Abd Allah al-Tustari, 4) Ibn Tawiis, 5) ‘Inayat Allah 
al-Qahba’, 6) al-Dàmàd in his Rawashih, 7) al-Khawaji’, 8) al-Fadil al-Tüni, 9) al-Wahid al-Bahbahani, 
10) al-Kalbasi, 11) Muhammad Taqi al-Tustari—author of al-Qamüs, 12) Ja‘far al-Subhani, 13) ‘Abd al- 
Hadi al-Fadli. This is what Husayn al-Sa'idi gathered in his work, al-Du‘afa’ min Rijal al-Hadith, 1/88. 

2 This is the case for many biographies; he considered him like the other great scholars, those whose 
statements are mentioned. See biographies: 62, 72, 188, 1253, 1248, 1257, and tens of others. 

3 Al-Hilli: Khulasat al-Aqwal, p. 121 (biography no. 350. The actual text of Ibn al-Ghada'iri reads, “His 
hadith are not sound (ghayr naqiyy). He narrates authentic and problematic reports; his case is doubtful. 


His hadith can be admissible as supporting reports.” (Ibn al-Ghada'irt: al-Rijal, p. 50, biography no. 30). 
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Al-Hilli suspended judgement on Hudhayfah because of Ibn al-Ghadairi's 
statement, despite transmitting his tawthiq from both al-Mufid and al-Najjashi. 
Commenting, al-Karbasi (d. 1175 AH) states: 


ane fears M eie y dell eat GSS OY sled! cul fad le Ld! eis IN» uio Y 
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It is not hidden from al-‘Allamah’s words that he makes ta‘dil of Ibn al- 
Ghad@iiri. This is because tawaqquf or suspending judgement on a narrator 
is not gained when the likes of al-Mufid and al-Najjashi make tawthiq; this 
can only be assumed if Ibn al-Ghada'irt is considered a thiqah... What needs 
to be iterated here is the fact the al-‘Allamah is essentially making tawthiq 
of Ibn al-Ghad@iri and his statement, despite what has been narrated 


(from the others). It is as if al-“Allamah confirmed this.' 


Al-Wahid al-Bahbahani (d. 1206 AH) also pointed out al-Hilli’s reliance on Ibn al- 
Ghada'iri. He states: 


ils 4) 3 OAA Late y Let [Shel ley y Leb Lai] te 9 ao a c 


Whoever examines “sad ha” and “jim shin” (i.e., al-Khulasah and Rijal al- 
Najjdshi) as well, will find that they, too, accept his statements without any 


exception.” 
A]-Khü' states: 


den pa OUI lja gle teres al oS JE, db oye sel 


1 Muhammad Ja‘far ibn Muhammad Tahir al-Khuràsani al-Karbasi: Iklil al-Manhaj fi Tahqiq al-Matlab, 
p. 177. 

2 Al-Wahid al-Bahbahani: Ta'liqah ‘ala Manhaj al-Maqal li al-Astarabadi, p. 330. He means by “sad ha” 
Khulasat al-Aqwal of al-Hillt and “jim shin” Rijal al-Najjashi. 
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It appears as though al-‘Allamah in al-Khuldsah relies on this book and is 


pleased with it. 


Therefore, al-Hilli transmits his statements and acknowledges them as if they are 
generally acceptable (facts). And if he objects to him, he objects just as he does to 
the other scholars—those whose statements he usually relies on, such as the likes 
of al-Najjashi, al-Tüsi, and others. 


The position of al-Khuü'i regarding Ibn al-Ghada iri 


Al-Khü'T's position on the statements of jarh of Ibn al-Ghada'iri is completely 
different to al-Hilli’s. While al-Hilli would mention his rulings and transmit them 
as if they are generally accepted facts, we find al-Khü' falsifying them and not 
accepting them when they are transmitted from his book—that is currently in 
circulation. His argument is based on the inauthentic attribution of the current 
book to Ibn al-Ghada'iri. He states: 


Oel el ae ets C e po xb eua pie hb ed c GARE onl I Otel CES ol 
GALAI cal l ei s 


The attributed book to Ibn al-Ghada iri is not proven (to be his). In fact, 
some have asserted that it is a fabrication made and attributed to Ibn al- 


Ghada'iri by some of his adversaries.’ 


Thus, al-Khü' considers the attribution of this book to Ibn al-Ghada'irr as 
incorrect. In fact, he went beyond merely doubting the attribution to him by 
saying it was fabricated by some of his adversaries! 


In another place, he makes tawthiq of Ibn al-Ghada'iri himself and criticizes his 
book. He states: 

1 Al-Khü': Mu jam al-Rijal, 1/96. 

2 Al-Khü't: Mu jam Rijal al-Hadith, 1/96. 
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As for Ibn al-Ghada'iri, he is reliable and from the teachers of al-Najjashi. 
Inevitably, he is to be relied upon; al-Najjashi relied on him. Yes, the book 
attributed to him cannot be relied upon since it has not been (authentically) 


proven to be his.' 


A]-Khü' did not discredit Ibn al-Ghada'iri and his knowledge; rather, he objected 
to what was narrated from his book on account of it being, according to him, 
wrongfully attributed to him. As for accepting Ibn al-Ghada'iri if the transmission 
is proven to be from him, there is no escaping the fact that al-Khü'1 accepts his 
opinion. Al-Khü' states: 


Lely are OLS lia co e pd cg shall cul ley Bi SLI cole be deze Y UG] gos 
bs Y ade Udos Y alte gf tll Js rai ae od) 


We do not rely on the aforementioned statements of tad if in al-Rijal of Ibn 
al-Ghada'iri since it has not been proven to be his. However, if a statement 
of tadif is established via the transmission of al-Najjashi or someone 


similar, we most certainly rely on it.’ 


Al-Khü' bases this opinion of his while refuting al-Shahid al-Thani—who claimed 


he has an authentic chain to Ibn al-Ghada'irr's book. He states: 


doles USN lia ies ly L I] ial LSI Ha ul] dio b Sy pn od dae tl op 
UST Ls SS Geb Y LAI oT ao oU das OT cà ie 28 «JI Li 


Al-Shahid (may his status be sanctified) mentions al-‘Allamah (al-Hilli) in 
his chain to the book, and that he narrated this book via al-‘Allamah. You 


know for certain that al- Allamah does not have a chain to this book. 
1 Ibid., 10/22. 
2 Ibid., 8:129. 


3 Ibid., 1/41. 
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Thus, al-Khü'i believed that al-Hilli did not have a chain for this book. In fact, the 
teacher of al-Hilli, Ibn Tawüs, does not have a chain for this book. Al-Khü' states: 


Ob [ae gall Get Cpe 3; e| anui eo Sd e [ig shal pl] a) co eI tS o] 
HES ada GU] J| «355 an dee s bobol ope am agen Jl 2 bogatog gals J 
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The book attributed to him (Ibn al-Ghada'ri) does not appear to be 
authentically attributed to him. Al-Shaykh (al-Tüsi) stated that he has two 
books—that he praised; however, no one from our companions transcribed 
them. Some of his heirs destroyed these two, and other books. Ibn Tàwüs 
also mentioned in al-Tahrir al-Tawüsi that neither we nor al-‘Allamah (al- 
Hill?) has a chain to the book’, even though the latter frequently transmits 


from him? 


It is strange that al-Khü't, when he wanted to make tawthiq of Jabir ibn Yazid al- 
ju fi, he relied on what al-Hilli transmitted from Ibn al-Ghada'iri. He states: 


[eil ole col] ecl pl op gle Bales) e MI DUI cya oe cya o V oe JOE JU o La 
UWI lS Le de ig sas cul algi s Soul alley 3 Lolly 


It is appropriate to rather say that the man (i.e., Jabir ibn Yazid al-Ju'fi) 
is counted among the venerable thigat (reliable narrators) because of ‘Ali 
ibn Ibrahim (al-Qummi’s—the author of the Tafsir) testimony, al-Shaykh 
al-Mufid's testimony in his al-Risalah al-‘Adadiyyah, and Ibn al-Ghada'iri's 


testimony in his favour—according to what is transmitted by al-'Allamah.? 


1 Ibn Tàwüs mentioned that he collected the primary works Rijal al-Tüsi, al-Fihrist, Rijal al-Kashshi, 
Fihrist al-Najjashi and then stated, “I have contiguous chains for all of them except for the work of Ibn 
al-Ghada'iri? Muqaddimat al-Tahri al-Tawiisi, p. 25. 

2 Al-Khü': Kitab al-Salah, 4/191. 

3 Al-Khü': Mujam Rijal al-Hadith, 4/344 (biography no. 2033). He states something similar under the 
biography of Habib ibn Mu‘allal al-Kuth'ami, 5/204 (biography no. 2578). 
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However, in dealing with the rulings of Ibn al-Ghada'iri al-Khü' acts 
contradictorily. Whoever reads al-Mujjam will see him on many occasions 
mentioning his opinions. In fact, he raises him among the (valid) scholars who 
hold varying views, as will be seen from the following examples. 


1. Under the biography of al-Hasan ibn ‘Alt ibn Abi 'Uthman (Sajjadah), al- 
Khü'1 mentioned the scholars’ opinions regarding him and, among such 
opinions comes, "Ibn al-Ghada'iri stated, ‘Al-Hasan ibn ‘Al ibn Abi ‘Uthman 
Abū Muhammad (Sajjadah)—he is weak according to the Qummis. And in 


»1 


his madhhab, there is an increase: 


After a few lines, al-Khü'1 states, "The man, even though ‘Ali ibn Ibrahim 
makes tawthiq of him because he exists in the isnad of his Tafsir, however, 
despite that, it is not possible to rely on his narration for the mere fact 
that al-Najjashi testified that the scholars made tad if of him. Similarly, Ibn 
al-Ghada'iri made tad'if of him. Yes, if there was no clear tad'if, it would be 
possible for us to pass a judgement in favour of him being reliable, despite 
his false beliefs. In fact, even if his beliefs were borderline kufr, we would 
still be able to do so. 


Therefore, al-Khü'i—despite critiquing the book of Ibn al-Ghada iri—draws 
conclusions with it, at times. This is clearly contradictory! With this, 
Muhammad al-Sanad's words are incorrect when he states, "What is clear 
from the writings of al-Khü', the author of the Mujam, is that he relied 
on him in several places, whether it be in the process of distinguishing 
between narrators who have similar names, or, in gathering the required 


evidences under the biography of individual narrators.” 


Thus, al-Khü' did not restrict himself to what Muhammad al-Sanad 


mentioned; rather, he went beyond that by mentioning the difference 


1 Ibid., 6/24 (biography no. 2941). 
2 Muhammad al-Sanad: Buhüth fi Mabani ‘Ilm al-Rijal, p. 310. 
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(of opinion) regarding some narrators, as can be seen from the previous 


biography. 


2. Under the biography of Mufaddal ibn Salih, al-Khū'ī states, “Ibn al- 
Ghada'iri and, in a similar manner, al-Najjashi stated that Jabir al-Ju'fi 
is himself reliable. However, a number of unscrupulous people narrated 


nı 


from him who were deemed weak, among them is al-Mufaddal ibn Salih: 


In a similar manner, we find al-Khü't, when required, relying on the opinions 
of Ibn al-Ghada'iri. In another place, he says about Ibn al-Ghada'irr's opinions, 
"There is no reliance on what is transmitted from him in terms of tawthiq and 


tad'if (of narrators)!” 


This is a clear contradiction. Thus, in short, al-Khü'i in most instances wherein 
mentioned Ibn al-Ghada'iri rejects his opinions; however, he contradicts this 


position, at times, as evident in the previous examples. 


2.1.6 Al-Aqiqi 


A]-Tüsi states: 


AA asl By Osce oy deed JG... Di JE OUS oo adel ue E toot 2 de 
"m 


‘Alt ibn Ahmad al-‘Alawt al-‘Aqiqi... He has a book on narrators... Ahmad 
ibn 'Abdün said, "And in the ahadith of al-‘Aqiqi are munkar (unacceptable) 


reports.” 


‘Abbas al-Qummi states: 


1 Al-Khi7: Kitab al-Salah, 5/378. 
2 Al-Khü': Mu jam al-Rijal, 18/274, under the biography of Muhammad ibn Musadif (no. 11824). 
3 Al-Tüsr: al-Fihrist, p. 127, no. 426. 
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dei Osee Aad aly Stell Gabe JI cud SLA ye Asked Bled! y Hagel certs iial 
Al-‘Aqiqi; attributed to Wadi al-‘Aqiq. It contains springs and date palms.' 


Al-Hilli placed him in the second section of his work that is dedicated to weak 
narrators, those whose opinions are rejected, and those on whose opinions 
judgement is suspended.’ 


What then is the position of al-Hilli and al-Khü' regarding al-Aqiqi and his 


statements about narrators? 


The position of al-Hilli regarding the statements of al-jarh wa al-ta‘dil from 
al-Aqiqi 


One who peruses al-Hilli's al-Khulasah will find him frequently citing and relying 
upon the opinions of al-‘Aqiqi. To such an extent that al-Hilli states that he 


transmits from his work his Kitab al-Rijal: 
probe Y lia ay pa ee OUS LE ul op OLE Tle SI OLS La uil dood ce le dedi JG 
os oll 


Al-Sayyid ‘Ali ibn Ahmad al-‘Aqiqi stated in Kitab al-Rijal, "Aban ibn Abi 


"Ayyash: Sulaym ibn Qays is the reason for him defining this issue.’ 
Husayn al-Sa'idi states: 


2j a Ra d ule ael od ADI | E ata ceo s Dir SAS cns 


And from his books is al-Rijal. A copy of it reached al-‘Allamah al-Hilli; he 


relied upon it in six places.* 


1 ‘Abbas al-Qummi: al-Kunà wa al-Alqáb, 2/464, no. 485. 

2 Al-Hilli: Khulasat al-Aqwal, p. 365, no. 1437. 

3 Ibid., p. 325, no 1280. 

4 Husayn al-Sa‘idi: al-Du'afa' min Rijal al-Hadith, 3/372, no. 227. 
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Abii ‘Ali al-H@ iri (d. 1216 AH) states: 


ehli JE gl er bb tes Ske JE abs ge Jad ye [Rede] (Ge) 3 LI ssi ai y 
4) 3 g ada 2 reas oye) patel gd Se JE yk be 259 SILA 


Al-‘Allamah frequently transmits from his work al-Rijal in al-Khulasah. He 
counts his statements among the statements of the greatest scholars. Often 
times, he enters narrators into the category of acceptable on account of al- 


“Aqiqi’s praise and acceptance (of them).' 


Thereafter, al-Ha'iri quotes six examples—I do not think he intended to exhaust all 
of the examples (with these six), as is apparent from the previous text of Husayn 
al-Sa‘idi. This is because what Husayn al-Sa'idi mentioned is simply inaccurate; 
I examined the places where al-Hilli transmits from al-'Aqiqi in al-Khulasah and 
found them to be more than twenty-eight places.’ 


What is mentioned by Abū ‘Alī al-Ha'iri and understood therefrom is that there 
seems to be a complete reliance of al-Hilli on al-Aqiqi in many narrators’ 
biographies. This is correct; however, it is not without exception. Under the 
biography of Khaythamah ibn ‘Abd al-Rahman, Ibn Mutahhar al-Hilli states: 


Sheer yell ps OU Oly tel pares V cane liag LAU OUS a) All tool oy le JG 


‘Alt ibn Ahmad al-‘Aqiqi states, "He was virtuous.” This, according to me, 


does not necessitate a ta'dil, even though it gives preponderance to it. 
This comment of al-Hillt has two possible meanings: 


1. Al-Hilli considers the statements of al-‘Aqiqi to merely give credit (i.e., 
to an already existing opinion on a narrator) and he does not completely 
rely on them; or 


1 Abū ‘Ali al-Ha'iri al-Mazandarani: Muntahd al-Magàl ft Ahwal al-Rijal, 4/340, no 1948. 
2 As in biography numbers 213, 361, 385, 427, 473, and many other places. 


3 Al-Hilli: Khulasat al-Aqwaál, p. 139, no. 385. 
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2. Al-Hilli does completely rely on the statements of al-‘Aqiqi; however, the 
word he used to describe the narrator, “fadil (virtuous),” is not an explicit 
form of ta'dil. Had al-‘Aqiqi clearly expressed his ta'dil using another, 
clearer word, al-Hilli, as is his practice, would have accepted it. 


Whoever reflects on this, it is not possible for him to definitively confirm one of 
the two possibilities. This is because the issue is merely a possibility. It can be said, 
“I am not definitively sure, but I think the second (opinion) is closer to the truth.” 
Because among the citations—which exceed more than twenty-eight—al-Hilli only 
redressed (al-‘Aqiqi) here. And this too because of the usage of the word “fadil;” 
not because of al-‘Aqiqi’s actual statements of tawthiq, which, as it seems, al-Hillr 
frequently relies upon. Despite this, al-Khü't adopted the first opinion, as is clear 


from his statements in refutation of those who validate the tawthiq of al-‘Aqiqi. 


What makes matters worse—and may be the cause of further confusion—is the 
following question: How could al-Hilli place al-‘Aqiqi in the category of weak 
(narrators) and, despite this, still cling to his statements of al-jarh wa al-ta'dil? 


Speaking about al-Hilli and Ibn Dawid, Husayn al-Sa'idi answers this question 


saying: 


a pod ui OU me LY Uy [bball p Cal S hal UIST le] Lanalacel ys olin Vy 
Ceti gall oy olda oly elena (ol S385 slal pe d alias ts js Gall om by Cal 
Shey ule Laslacel 2, 


His reliability cannot be understood from their reliance (on the statements 
of al-‘Aqiqi related to al-jarh wa al-ta‘dil) because they are both contented 
by that which establishes probability in approbation and disparagement 
[of a narrator]. Such probability can be sufficed upon when there is no 
opposing view. [In his case] They both mentioned him among the weak 
(narrators) and they did not count him among the reliable ones, despite 


their reliance on his work on narrators." 
1 Husayn al-Sa idi: al-Du‘afa’ min Rijal al-Hadith, 3/368 (no. 227). 
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The position of al-Khu' regarding the statements of al-jarh wa al-ta‘dil 
from al-‘Aqiqi 


A]-Khü' agrees with what Ibn al-Mutahhar al-Hillt believed in that al-'Aqiqr is 
amongst those whose narrations is not to be accepted. Al-Khü'1 expressed this 
saying: 


Y] ana gb aind le Jus ed Oly Sts atis Ol sf alo U de JA, hl] tJ cio 
ABs co e ede o esed ete LÀ AS ail 


Al-Shaykh (al-Tüsi) description of the man as mukhallat (confused), or that 
his hadith contain munkar (wholly unacceptable) reports—even though 
it does not prove that he himself is weak; it is, however, sufficient in 
disregarding him because his reliability has not been proven.' 


Al-Khü' presented the opinion of those who consider al-‘Aqiqi as reliable and 


refuted it in a manner that serves our purpose, here. He states: 


[ 4x5 gi at Van s] 2l pe ide (B eS deizula dood op de le dare il o] 
OF ule osse SS ras aa» a ub] JS ule dare Lk OT cya pd Lb HWS e Ol ply 
GI foe WW ee gf Lede alga ile g CHAT PEE] 

4$ ill PIS fais SI oll ob A be d CES enm n 


Al-‘Allamah relies on ‘Alī ibn Ahmad al-‘Aqiqi and he has cited his words in 
several places (this implies his tawthiq). The answer to this is as follows: 
What has already been stated in that al-‘Allamah normally relies on every 
Imami narrator about whom no criticism has been mentioned. Therefore, 
there is no sign of him (particularly) relying on him. Although, it does not 
even appear that al-‘Allamah actually relied on al-‘Aqiqi; rather, he only 
mentioned his words in a number of (different) places when attempting 
to praise or criticize a narrator that he was offering a biography of. How 
can he consider al-Aqiqi reliable when he placed him in the second 
category (of weak narrators) and narrated the words of al-Shaykh (al-Tüsi) 
regarding him? 


1 Al-Khü': Mu jam al-Rijal, 12/281 (no. 7931). 
2 Al-Khü': Mu jam al-Rijal, 12/281 (no. 7931). 
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Al-Khü', based on al-‘Aqiqi being weak and not accepting his statements related 
to al-jarh wa al-ta‘dil, states: 


ad ad Laid ZIG oslo cyl fe ee Ob (2a! Gg Ll 


As for the tawthiq of al-‘Aqiqi, if it is proven from the narration of Ibn 


Dawid, then it is of no consequence. This is because he is weak.’ 
Based on the words of al-Khü'1, he believes that: 


1. The criticism is related to al-Aqiqi himself and, as such, he is weak 


according to him. 


2. The criticism is in relation to the chain of al-Hilli up to al-Aqiqr. Al-Khü't 
states, "Ali ibn Ahmad (al-‘Aqiqi)—his reliability has not been proven. 
Still, the chain of al-‘Allamah (al-Hilli) and Ibn Dawid to him is majhül 


(unknown)? 


Despite all of this, we see that al-Khü', if there is a need, mentions the statement 
of al-‘Aqiqi in support of him and upholds it without any compunction. Under the 
biography of al-Nadr ibn 'Uthman al-Nawa, al-Khü' states, "Al-'Aqiqi states, ‘He 
died confused. Al-‘Allamah mentioned him in the second chapter under the letter 


73 


‘niin’ of the second category: 


Similarly, under the biography of Abū Ruwaym al-Ansari, al-Khūī drew a 
conclusion based on al-‘Aqiqi’s stance. He states, "In al-Khulasah, al-‘Allamah 
states, “Alt ibn Ahmad al-‘Aqiqi al-Alawr: weak.""5 There are similar examples 


LE 


in other places. This, bearing in mind that al-‘Aqiqi’s words here are transmitted 


1 Ibid., 8/32 (no. 4206). 

2 Ibid., 19/237 (no. 12488). 

3 Ibid., 20/174 (no. 13079). 

4 In other words, the narrator Abū Ruwaym is weak because of al-‘Aqiqi’s statement [translator's note]. 


5 Al-Khü': Mu jam al-Rijal, 22/169 (no. 14292). 
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to us via al-Hilli, without the slightest reference to al-‘Aqiqi being weak. or, the 
fact that al-Hilli’s chain to al-‘Aqiqi is problematic, as al-Khü'1 mentions in several 
places. All of this proves that there exists no yardstick (in accepting or rejecting 
al-‘Aqiqi); rather, it is sheerly based on (the individual's) utility: if there is utility 
in criticizing him via the chain of al-Hilli and explaining that al-'Aqiqi is weak, 
then it is used (to their advantage), otherwise, it is not. 


2.1.7 Al-Barqi (d. 274 AH) 


Al-Barqi, whose statements are transmitted in al-Rijal, is Ahmad ibn Muhammad 
ibn Khalid al-Barqi, the author of Rijal al-Barqi. Al-Tüsi states: 


eel all Ael clinall cse xls JE ST ul Le ai SWS, 3S del der ui 


Abū Ja ‘far, originally a Küfan ... He himself is a thiqah; however, he frequently 


narrates from weak narrators and relies upon marasil (broken) reports. 
Al-Najjashi mentioned something similar.’ 
Ibn al-Ghada'iri states: 


By b de Je oe Shy YOU ap ae ga p oe od cabal Lal ad gabl aly ale O eI gab 
Az pal 


The Qummis have criticized him. The criticism is not against him; rather, it 
is against those he narrates from. This is because he did not care whom he 


took from, as per the methodology of the hadith scholars. 


Al-Hillt states, “According to me, his narration(s) are acceptable.” 


1 Al-Tüst: al-Fihrist, p. 48, no. 65. 

2 Al-Najjashi: Rijal al-Najjashi, p. 76, number 182. 

3 Ibn al-Ghada iri: Rijal Ibn al-Ghad@’iri, p. 39, numbers 10 and 207. 
4 Al-Hilli: Khulasat al-Aqwal, p. 63, no. 72. 
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The majority of the Imamiyyah either make tawthiq or tahsin (i.e. regard him as 
a good narrator). 


What is the opinion of Ibn al-Mutahhar al-Hilli and Abū al-Qasim al-Khu'1 
regarding the statements of his tawthiq? 


In the introductory remarks, I mentioned the condition of his book, al-Rijal— 
which, in reality, is a work on tabagat (prosopographies) and not a work on 
jarh and ta'dil. Al-Khü' relies heavily on it in terms of distinguishing between 
the generations of narrators. Despite that, both him and al-Hilli transmit his 
statements from him regarding those narrators who have been criticized, despite 


their small amount. 


The opinion of al-Hilli regarding the jarh and ta'dil of narrators of al-Barqi 


In his al-Khulasah, al-Hilli frequently relied upon al-Barqr. For example, he narrates 
the following from al-Barqi under the biography of Dawüd ibn Abi Zayd, "Well- 
known to be truthful.” Consequently, al-Hilli places him in the first category of 
reliable narrators in his book.’ 


Under the biography of Suwayd ibn Ghaflah, al-Hilli narrates from al-Barqi who 
said, “He is from the close associates of Amir al-Mu’minin.”? 


Under the biography of Fudayl ibn Muhammad ibn Rashid, al-Hilli states, "(He is) 
reliable. Al-Barqt stated this." 


1 For details regarding this difference of opinion, see: Takmilat al-Rijal of ‘Abd al-Nabi al-Kazimi, 1/238; 
and Tanqih al-Maqal of al-Mamaqani, 1/82. 

2 Al-Hilli: Khulasat al-Aqwal, p. 142 (no. 391). See al-Khü''s discussion on the chapter discussing 
differences (of opinion) regarding the name of a narrator in al-Mu jam, 8/94 (no. 4374). 

3 Ibid., p. 163 (no. 475). It has been said that his name is Suwayd ibn ‘Aflah. 

4 Ibid., p. 228 (no. 767). The book's editor pointed out an error of al-Hilli in that the tawthiq is not 
directed at the biographee. 
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Thus, we find al-Hilli completely relying on his statements to such an extent that 
even if al-Barqi alone made tawthiq of someone (al-Hilli would rely on him), as 
long as others do not oppose him. This is the case for Ibrahim ibn Ishàq—Abü 
Ishaq al-Ahmari al-Nahawandr, under his biography, al-Hilli states, "Al-Barqi 
states, ‘He is a shaykh; there is no problem with him.” Al-Tüsi deemed him weak 
in his work on narrators. Therefore, al-Hillt placed him in his second category 
of weak narrators’, and those whose statements are rejected or judgement 
suspended. Despite al-Hill's reliance on him, he preferred the statement of 
al-Tüsi over al-Barqi’s. Upon examining al-Khulasah, we find al-Hillt narrating 
his opinions related to the jarh and tawthiq of narrators more than his opinion 
regarding the tabaqat of narrators—which is the essence of his book. 


The opinion of al-Khü' regarding the jarh and ta'dil of narrators of al-Barqi 


Al-Khü' relied upon the opinions of al-Barqi in al-Rijal. This goes back to the 
book being reliable, according to him. When mentioning the primary sources 
of narrator evaluation (which he considers as five—the first of which is Rijal al- 


Barqi), he states in his Mu jam: 


Jordi i ASI lie D, o LO sel ue JI Ada Get a i d nal 
SN ops nuo gill ede az le J] s JE ca yeh UE ab US oe 5 è SN a jle| o 


What is expressed in the Fihrist of al-Shaykh (al-Tisi) is that it is a work on 
the tabaqat of narrators. Al-‘Allamah (al-Hilli) gave attention to this work 
in al-Khuldsah. He mentioned in his al-Ijazah al-Kabirah and other places his 


chain to al-Fihrist of al-Tüsi and whatever other books it contains. 


1 Al-Tisi: Rijal al-Tüsi, p. 414 (no. 5994). In another place of the same work (p. 383, no. 5635), al-Tüsi 
states, “Ibrahim ibn Ishaq. Reliable.” This is either another person—as is the opinion of al-Khü' in 
al-Mu jam (1/185) or, it is the same person and it could be that the contradiction between his jarh and 
ta‘dil goes back to the mistakes committed by al-Tüsi. 

2 Al-Khü't: Mu jam Rijal al-Hadith, 1/95. 

3 Al-Khü': Mu jam Rijal al-Hadith, 1/95. 
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Al-Khü'i did not object to whether the book is proven (to exist), as he did with 
other books. However, because of the scarcity of al-Barqr's rulings related to al- 
jarh wa al-ta‘dil, as mentioned, we find that al-Khü'i did not hesitate in using al- 
Barqr's book for the sake of defining the tabaqah (generation) of a narrator. Thus, 
in tens of biographies do we find al-Khü'i determining the tabaqah of a narrator 
by relying upon what al-Barqi believed. Examples of this are many—if we do not 
say altogether that al-Khü'1 completely transcribed the Tabaqat of al-Barqi into 
his Mujam. 


The evidences forthis are many. The following is an example. Under the biography 
of Aban ibn Abi ‘Ayyash Fayrüz, al-Khü' states: 


£I ele eem s eel colored gy BU eol (by ae lel od 8 JE 053 


Al-Barqi mentioned him among the companions of al-Sajjad, and among 
the companions of al-Baqir, from the companions of al-Hasan and al- 


Husayn pace, 


2.1.8 Al-Tüsi (d. 460 AH) 


Abi Ja'far al-Tüsi, the indisputably relied-upon (scholar) of the Imamiyyah. Al- 
Najjashi states: 


ee A aeo à le pee el res dall e cy reel oy dames 


Muhammad ibn al-Hasan ibn ‘Alt ibn al-Tüsi, Abi Ja'far, revered among our 


companions, reliable, eminent 
A]-Hilli sates: 
DEVE Sle Bye cse X5 I JE eda SE ole ABI pad) am p) pd Eel e 
1 Al-Khü't: Mujam Rijal al-Hadith, 1/129, number 22. See (also) biography numbers 47, 50, 55, 73, 90, 98, 
101. This is only taken from the first half of the first volume. 


2 Ibid, p. 403, number 1068. 
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The shaykh of the Imamiyyah (may Allah sanctify his soul), the leader 
of the sect, of a high standing and great prominence, reliable, eminent, 


trustworthy, knowledgeable of (hadith) reports.! 
Al]-Khü' states: 


aa ULS heel pa oye ee sole 3 abl I J) 


I have not come across someone of greater prominence than him among 


the scholars of Islam? 


Al-Tüsi is the author of the book al-Rijal, al-Fihrist, and an abridgement of al- 
Kashshi's work, Ikhtiyar Marifat al-Rijal. All of these form part of the primary 
works of hadith narrator criticism according to the Imamiyyah. Similarly, he is 
the author of Tahdhib al-Ahkam and al-Istibsar, both of which are regarded as part 
ofthe four-primary works of hadith, upon which the Imami school is based upon. 
He also has other works that are relied upon in the school. 


Both al-Hilli and al-Khü' frequently transmit from his works and rely on his 
opinions—which are duly considered in the rulings on narrators. To such an extent 
that al-Hillt gives preference to his views over al-Najjashi’s. For example, under 
the biography of Muhammad ibn Khalid ibn ‘Abd al-Rahman ibn Muhammad ibn 
‘Ali al-Barqi, al-Hilli states, “He is weak.” The relied-upon (statement), according 
to me, is the statement of ta‘dil of Abū Jafar al-Tiisi.”4 


In short, there is no dispute among the scholars of the Imamiyyah regarding his 


greatness and acceptability of his statements. 


1 Al-Hillt, Khulasat al-Aqwal, p. 249, number 845. 

2 Al-Khü': Mu jam Rijal al-Hadih, 16/262. 

3 Al-Najjashi: Rijal al-Najjashi, p. 335, no. 898. 

4 Al-Hilli: Khulasat al-Aqwal, p. 237 (no. 813). He is the father of Ahmad al-Barqi, the author of al-Rijal. 
Al-Khü' has an opinion that al-Hilli “did not prefer the statements of al-Tüsi over al-Najjashi; rather, 
he merely mentioned his reliance on the statements of al-Tüsi, since the words of al-Najjashi are not 
clear in relation to his tad'if" (17/73, no. 10715). This is strange coming from al-Khü'i because al- 
Najjashi's words are quite clear about the tad'if of Muhammad ibn Khalid. He states, "And Muhammad 


is weak in hadith.” In what clearer language can his weakness be expressed? 
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2.2 The non-Imami critics whose statements are relied upon in al- 


jarh wa al-ta' dil according to the Shiah Imamiyyah 


2.2.1 Ibn 'Uqdah (d. 332 AH) 


When commencing with the discussion on Ibn 'Uqdah, it is necessary to firstly 
explain a number of issues so as to know who this person is, his madhhab, what 
has been said about him, and how several scholars of the Imamiyyah used him 
to promote and publicize their own madhhab. Three different positions can be 
spoken about here: 


1. The opinion of the Ahl al-Sunnah regarding Ibn 'Uqdah, 
2. The opinion of the Imamiyyah regarding Ibn ‘Uqdah, 


3. The opinions of both al-Hillt and al-Khü'i regarding Ibn 'Uqdah. 


1. The opinion of the Ahl al-Sunnah regarding Ibn ‘Uqdah 


Ibn Hajar (d. 852 AH) sums up the position of the Ahl al-Sunnah on Ibn ‘Uqdah. 
He states: 


dels nb died daas gia gaat BSN Stree oll sil ibl de cy dome cy deme gy del 
aglo LID sous olx, gia Col Axall | ea g Jio g i n cole che t JB 0 9 sll i 
Qo Bind 2 nee oy pe oo yt ed aT BSI fal en JE uas II ge ol ue coe d 
JUS V JU BARE oy oye Shed Gs Sl ul glad WU cà (2 JEU y Ls Be cy ael ul 
eds s cg go cdi sS SLUR] ua JEJE pot ej OS phi WILE]... Stoll 
Abad Sle gles idle c OUS 4 em (a poe gel Jy color gil odin 099k Lal] ao do ange ye 
AIS BY Eudo qty Y iae cy SE ul op S SLUT. ete cus 13 tet Ste JU jl 
Qi dB, s ee aan pd a OF ayy Bes eg ope CIS le BIL Et roe 
oL QR BES US ad oa ea s hy a Rene c Olate cy e US d i p Se oy eas Ge 
eos oe Use» JU aloa gill lia Le LE Uo pa Gl as s gerill oya ua Gs obs y ado gl pas iae 
qd Bn DU y ges Sh Mb Sedo Clee gles ye ci i Bde oy! ole [UB] JU lia 
Ny apt 0 3 OS s «za Biol o ae BS ol e oy iode JI p. ead JU oles gl fds La 
Qi D ee fry BRE cul DIS Ga dE o5 gh Sy a halu yey Gal) gad ill (8 o ibis 
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Aso) gh US brary GINS aie oy OF pty OT Gas oy phar gl rs perl SUL Sls ill 


bee of i abil 


Ahmad ibn Muhammad ibn Sa'id ibn ‘Uqdah al-Hafiz Abū al-‘Abbas—the 
muhaddith of Küfah. A moderate Shri. More than one (critic) has judged 
him to be weak, while others have strengthened his status as a narrator. 
Ibn 'Adi states, "A man of knowledge, possessing of a (strong) memory, and 
advanced in the science. I saw the mashayikh of Baghdad misusing/abusing 
his praise, then Ibn ‘Adi strengthened his affair...” On the authority of al- 
Daraqutni who said, "The people of Küfah agreed that, since the time of 
Ibn Mas ‘iid, they never saw someone with a greater memory than Abi al- 
‘Abbas Ibn ‘Uqdah...” Al-Barqani states: “I said to al-Daraqutni, ‘What is the 
most detestable thing about Ibn ‘Uqdah, according to you?’ He said: ‘(The 
fact that he) frequently cites manākīr (wholly unacceptable reports)?” Al- 
Daraqutni states, "He was an evil man; he inclined to (the doctrine of) Rafd.” 
Al-Daraqutni states, “He was not firm in the religion. Whoever accuses him 
of fabricating is a liar; his problem is on account of these wijadat.” Abū 
‘Umar ibn Hayyawayh stated, “Ibn 'Uqdah would dictate the shortcomings 
of the Sahabah (or he said, “the shortcomings of the Shaykhayn (i.e., Abū 
Bakr and ‘Umar) and so I abandoned his hadith.” (He also said) Abii Bakr 
ibn Abt Ghalib ibn ‘Uqdah is not trustworthy with hadith because he would 
make the shuyükh to lie; he would equate (different) copies (of books) and 
order them to narrate from them. Thereafter, he would narrate it from 
them... Ibn ‘Adi stated, "I heard Ibn Mukarram saying, ‘We were with Ibn 
‘Uthman ibn Sa'id in a house. He placed a large number of books in front 
of us. Thereafter, Ibn ‘Uqdah removed his lower garment and filled it with 
the books away from the sight of us and the Shaykh. When we left, we said, 
"What is this you are carrying?’ He said, ‘Leave us from this piety of yours. 
"Abdan ibn ‘Uqdah said, ‘He departed from the meanings of the people of 
hadith and so he is not mentioned with them’ Al-Hamza al-Sahmi stated, 
“There isn't the likes of Abū al-'Abbàs in relation to forgery (of hadith) ...” 


Maslamah ibn Qasim stated, “There was no one in his era who memorized 


1 The term wijadat refers to hadith which are discovered and then subsequently narrated without 


formally receiving it from a teacher. [translator’s note] 
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more hadith than him. He was accused of Tashayyu ‘and the people differed 
regarding his trustworthiness; some were pleased with him and others 
were not" Abū Dharr al-Harawi stated, “Ibn ‘Uqdah was an evil man.” 
Ibn al-Harwani stated, “Al-Hadrami Abū Ja'far (i.e., Mutayyin) wanted to 
spread that Ibn ‘Uqdah was a liar and he wanted to write something in this 


regard. He died before he could do so.” 


This, in summary, is the opinion of the Ahl al-Sunnah wa al-Jama'ah regarding 
Ibn ‘Uqdah. He is one of the narrators about whose condition there is a difference 


of opinion. As mentioned, some have criticized him in detail. 


2. The opinion of the Imamiyyah regarding Ibn ‘Uqdah 


A]-Tüsi states: 
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His affair in terms of reliability, greatness, and vast memory is too famous 
to be mentioned. He was a Zaydi Jarüdi and he died with this belief. We only 
mentioned him amongst our companions because of the large number of 
narrations he has from them, his interacting with them, and his writings 


for them 


And like this, we find al-Najjashi venerating him and (also) mentioning a very 
important and beneficial point in that he is: “Zaydt Jarudi.” Thus, he is not from 
the Imamiyyah. Al-Najjashi mentioned something similar? Therefore, there is no 
validity for what al-Tustari stated in that Ibn ‘Uqdah is an Imami Twelver because 


I could not find anyone of the early generation of Imami scholars to state this.’ 


1 Ibn Hajar al-‘Asqalani: Lisan al-Mizan, 1/263 (summarized). 
2 Al-Tisi: al-Fihrist, p. 56 (biography no. 86). 

3 Al-Najjashi: Rijal al-Najjashi, p. 93 (biography no. 233). 

4 Al-Tustari: Qamüs al-Rijal, 1/604 (no. 546). 
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The attempt of some Imami researchers to exploit Ibn ‘Uqdah in order to 
propagate their views 


Some Imami researchers attempted to exploit the Ahl al-Sunnah wa al-Jama‘ah’s 
praise of Ibn ‘Uqdah and conceal the criticism raised against him in order to propagate 
their Imami madhhab. I will mention their and discuss them accordingly. 


Ahmad al-Rahmani al-Hamdani stated: 
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O, reader! I would love for you to journey with me so that we can see the 
biographies of men who were loyal to the Ahl al-Bayt six. They were 
rejected and criticized because of their Tashayyu' and disliked because of 
their wilayah. May Allah reward them on behalf of Sahib al-Wilayah with 
the best reward... (then he mentioned Ibn ‘Uqdah and stated) And from 
the machinations of the Ahl al-Bayt’s adversaries—those who conspire 
to invalidate everything that has been narrated about the virtue of ‘Ali 
sie —is that they made the act of narrating virtues of ‘All ssi& a sign of the 
narrator's Tashayyu' and his heresy. Then, they established that whatever 
the innovator narrates in support of his heresy is rejected, even though 
he may be from the reliable narrators. What is considered as support for 
Tashayyu is the mentioning of 'Al's sa virtue. Based on this, a hadith 


narrated on his virtue is inauthentic.' 


1 I say: Simply paging through the two Sahih collections of Imam al-Bukhaàri and Imam Muslim can 
dispel this claim. They have both dedicated entire chapters to the virtues of ‘Alt zi, all of which 
are authentically traced back to the Prophet is, The authentic virtues of ‘Ali ibn Abi Talib are 


sufficient such that they spare us the need to rely on falsely attributed reports. 
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This is because it contains, according to them, evidence that supports the 
innovator’s heresy. Thus, if you find mutawatirah ahadith (mass transmitted 
reports) in their authentic collections, and they could not find fault with 
them, they adopt another method; that is, they interpret and manipulate 


the words of the ahadith in accordance with their whims.! 
In his attempting to let pass a number of weak ahadith, al-Mahmidi states: 
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Both groups have received his narrations as accepted, despite his following 
and believing in the virtues of some of the Ahl al-Bayt’s Imams. This is 
an unforgiveable sin, according to some of those who claim (to profess) 


Islam.” 
Hamid al-Naqwi states: 
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It appears as though there is no fault with Ibn ‘Uqdah except for what al- 


Suyüti mentioned, “He has Tashayyu ^? 


This is how the statements are presented. (If taken) literally, someone who does 


not know the reality of things will be confused and astonished. 


Firstly, al-Rahmani, al-Mahmüdi, and al-Naqwi ignored what is stated about Ibn 
"Uqdah regarding the detailed criticism and the difference of opinion regarding 
his condition according to the Ahl al-Sunnah wa al-Jama'ah, and, likewise, the 
Imamiyyah. 


1 Ahmad al-Rahmani al-Hamdani: al-Imam ‘Alt, pp. 280-281. 
2 Al-Mahmüdi: Nahj al-Sa‘adah, 7/470. 


3 Hamid al-Naqwi: Khulasat ‘Abagat al-Anwar, 1/98. 
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Secondly, what al-Mahmüdi mentioned ("Both groups have received his 
narrations as accepted") is far from the truth, as it will soon come. In fact, it is a 


baseless claim, if we do not say and assume that it is an outright lie. 
Thirdly, the detailed answer will be two-fold: 


1. the person of Ibn ‘Uqdah, and 


2. the madhhab of Ibn ‘Uqdah. 


The person of Ibn 'Uqdah 


The statement, "Then, they established that whatever the innovator narrates 
in support of his heresy is rejected, even though he may be from the reliable 
narrators,” which al-Rahmani used to describe the Ahl al-Sunnah, as well as al- 
Naqwr's statement, “There is no fault with Ibn ‘Uqdah except for what al-Suyüti 
mentioned, 'He has Tashayyu"" can both be responded to by the fact that Ibn 
al-Mutahhar al-Hillt mentioned in al-Khulasah high-praise of Ibn 'Uqdah and his 
exalted rank; however, he placed him in the second category of his book, under 
the title, "Mentioning the weak narrators, and those whose statements I reject, 


or those whose opinions I suspend judgement on" 


Based on this, it can be said to al-Naqwi that there is no fault of Ibn ‘Uqdah in that 
al-Hilli placed him in the second category except that he is a Zaydi! Where, then, 
is the agreement between the two groups that his narrations are acceptable, as 


al-Rahmani claims! 


Ibn al-Mutahhar al-Hillt isn't the only person to reject his narrations. Ibn Dawüd 
al-Hilli—a contemporary of Ibn al-Mutahhar al-Hilli—placed him in the second 
category of his book that is dedicated to "unknown and criticized (narrators).” 
Ibn Dawid mentioned the pre-eminence of Ibn 'Uqdah and his vast memory. This 


1 Al-Hilli: Khulasat al-Aqwal, p. 321 (biography no. 1263). 
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fact did not ‘intercede’ for him, according to Ibn Dawüd, because of his Zaydi 
Jarüdi madhhab.! 


As for al-Rahmani's statement criticizing the methodology of the Ahl al-Sunnah, 
"Then, they established that whatever the innovator narrates in support of 
his heresy is rejected, even though he may be from the reliable narrators;" the 
answer is as follows. It is similar to what al-Bahbüdi confirmed regarding the 
methodology of the latter-day Imami scholars in dealing with the people of 
heresy. He describes them saying: 
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The latter-day scholars among them reject their ahadith in the chapters 
of fiqh. When they are in accordance with their opinion, they remain 
silent and raise no criticisms against them. And when they go against their 
opinion, they reject their ahadith by raising criticisms against them. All 
of this in following the method created by Abū Ja'far al-Tüsi in his book, 
Tahdhib al-Ahkam. As if they had the ability and choice (i.e., to do this on 


their own)? 


Therefore, what many of the Imami scholars found reprehensible from the Ahl 
al-Sunnah wa al-Jama'ah, is actually found in their own methodology and theory. 
However, this is only propagated for the sake gaining support for their madhhab 
to those who do not know the realities of the issues. 


Presenting the condition of Ibn 'Uqdah as if he the well-pleased Imam, and as if he 
is acceptable according to both groups, as we have seen, is rejected by what was 
mentioned by the Imàmi scholar, 'Abd al-Nabi al-Kazimi. Under the biography of 


1 Al-Hasan ibn ‘Ali ibn Dawid al-Hilli: Kitab al-Rijal, p. 229 (biography no. 39) under the second section 
“Bab al-Hamzah.” 


2 Muhammad al-Bahbüdi: Ma'rifat al-Hadith, p. 148. 
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Ibn ‘Uqdah, he mentions three distinct opinions of the Imami scholars’ regarding 
accepting his opinions related to al-jarh wa al-ta‘dil: 


1. Accepted; 
2. Not accepted; and 


3. (Requires) more detail: his statements of ta‘dil are accepted and his 


statements of jarh are not.’ 


If we were to ask the scholars of the Imamiyyah: What is the reason for the 
difference of opinion when you agree to Ibn ‘Uqdah’s vast memory and exalted 
status? The answer: The difference of opinion is in the madhdhab, nothing else! 
All of this with the caveat that none of the Imami scholars have criticized the 
person of Ibn ‘Uqdah, as did the Ahl al-Sunnah. As mentioned, some of them have 
provided a detailed criticism of him. As for the second issue, it will be discussed 


in detail in the section on the Zaydiyyah. 


3. The opinions of both al-Hilli and al-Khü'i regarding Ibn ‘Uqdah 


3.1 The opinion of Ibn al-Mutahhar al-Hilli regarding Ibn ‘Uqdah 


Whoever peruses the book of al-Hilli will find him, in several places, relying on 
his statements related to al-jarh wa al-ta'dil without commenting further. In 
other places, he regards his words as merely lending weight to others' (opinions), 
nothing more. Or, he does not rely on him. Examples are as follows: 


Ibn al-Mutahhar al-Hilli relying on what is mentioned by Ibn 'Uqdah 


Under the biography of Muhammad ibn Habib al-Nadr?’, Ibn al-Mutahhar al-Hillr 
states: 


1 ‘Abd al-Nabi al-Kazimi: Takmilat al-Rijal, 1:243. 
2 Ibn Hajar states, "Muhammad ibn Habib al-Nadri—with a ‘nin’ It has been said his name is al- 
Misri—with a kasrah on the ‘mim...’ Ibn Mandah states, ‘He is unknown among the people of Sham and 


neither the people of Egypt. continued... 
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(He is) from the Companions of the Messenger of Allah ici. He is 
counted among the people of Sham. Ibn ‘Uqdah states, “His hadith are 


questionable.” 


Accordingly, al-Hilli added him in the category of weak narrators on account of 
what Ibn 'Uqdah stated.’ 


Under the biography of al-Harith ibn Abi Risn, al-Hilli stated: 


25 8 uà eI Al os dol aT sate ol JG 


Ibn ‘Uqdah stated, "He is the first person to introduce Tashayyu' to Bani 
Wudd.”? 


Thus, al-Hillt relied on his words without any compunction, and placed him in 
the first category of relied-upon narrators’. This occurs a lot, including biography 
numbers 377, 431, 765, and others. 


Commenting on a narration, al-Hillt states: 


continued from page 248 

He is mentioned among the Sahabah"" (al-Isabah ft Tamyiz al-Sahabah, 6:/0). In Tahdhib al-Tahdhib 
(9/94), Ibn Hajar states, "He is counted among the Sahabah. He has one hadith—there is a difference 
(of opinion) regarding its chain... Ibn al-Sakan states, ‘The hadith of this Muhammad is not proven. It 
is famously narrated from ‘Abd Allah ibn al-Sa'di. This Muhammad is not known among the Sahabah.” 
1 Al-Hilli: Khulasat al-Aqwal, p. 391 (biography no. 1575). 

2 A person can say: Al-Hilli added this Sahàbi in the category of weak narrators because he is counted 
among the people of Sham—in other words, he is from the companions of Mu‘awiyah who waged war 
against ‘Ali ibn Abi Talib—and this, according to al-Hilli and others from the Imamiyyah, necessitates 
him being weak. I would say: This is possible; however, ostensibly speaking, he relied on what Ibn 
‘Uqdah stated. Had his intention been that he is from the companions of Mu‘awiyah ibn Abi Sufyan, 
he would have explicitly stated so. 


3 Al-Hilli: Khulasat al-Aqwal, p. 123 (biography no. 320). 
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Even though this hadith contains al-Husayn ibn al-Mukhtar—who is a 


waqifi—in its chain; however, Ibn 'Uqdah made tawthiq of him.! 


Ibn al-Mutahhar al-Hilli not relying on the statements of Ibn ‘Uqdah, or 


regarding them as merely lending weight to others’ opinions 


Under the biography of al-Hasan ibn Sayf ibn Salman al-Tammar, al-Hilli states: 
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Ibn ‘Uqdah stated on the authority of ‘Alī ibn al-Hasan, “He is reliable. He 
narrates few hadith.” From our chains, I have not come across any statement 
of praise or criticism except for this. It is better to suspend judgement on 


what he narrates in isolation until his integrity is established.’ 
Here, al-Hilli did not consider what Ibn ‘Uqdah stated. 


Under the biography of al-Hakam ibn ‘Abd al-Rahmàn ibn Abi Nu'aym, al-Hillr 
stated: 
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1 Al-Hilli: Mukhtalif al-Shrah, 1/304 (under "adam jawaz mass al-muhdith kitabat al-Qur'an). 

2 Al-Hilli: Khulasat al-Aqwal, p. 108 (biography no. 271 - under the first category: those relied upon)! 
The scholars of the Imamiyyah mention the contradiction of Ibn al-Mutahhar al-Hill in that he makes 
tawthiq of the man, at times, and places him in the category of weak narrators! Or, he suspends 
judgement on him, as is the case in this biography. And despite that, he places him in the first category. 
This is a clear contradiction, contrary to the methodology and chapters of the book. Thus, we find 
al-Khü'1 commenting on the opinion of al-Hilli stating, "As for al-‘Allamah’s suspending judgement, 
on the one hand, it has not been proven that the man is from the truthful sect. This is based on his 
concluding that the report of the Waqifah and others is not considered as authoritative proof.” (al- 


Mujam, 5/348, biography no. 2869). 
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Ibn 'Uqdah narrated on the authority of al-Fadl ibn Yüsuf who said, “Al- 
Hakam ibn ‘Abd al-Rahman is outstanding. He is reliable, reliable.” I do not 
rely on this hadith in relation to (statements of) ta'dil; however, it can be 


used to lend weight to others' opinions.' 


It seems as though al-Hillt considered the narration of Ibn 'Uqdah only inasmuch 
as a murajjih (to lend weight to others’ opinions). Therefore, he placed the 
narrator in the first category. 


The evidences for this are many in al-Hilli’s al-Khulasah, as in biography numbers 
272, 273, and 211. 


Responding to two hadiths, al-Hilli states: 


Voge Shey By Ga) phy idie cyl OS Q shy OB SWI Lely Joye ail Ug! LT Lee Can, 
germ 59 au 


Because both their chains of narration are weak. As for the first, it is mursal 
(halted). As for the second hadith, its narrator is Ibn Uqdah. He is a Zaydi. 
And among the narrators are those who we do not know. Therefore, it is 


not admissible as proof. 


And like this, we do not find a precise opinion for al-Hillt regarding Ibn ‘Uqdah; at 
times, he judges him to be weak, and, other times, he relies on him. 


3.2 Al-Khü''s opinion regarding the statements of Ibn ‘Uqdah related to al- 
jarh wa al-ta‘dil 


While Ibn al-Mutahhar al-Hilli judges Ibn 'Uqdah to be weak and places him in 
the category of weak narrators in his book, we find al-Khü'1 making tawthiq of 


1 Al-Hilli: Khulasat al-Aqwal. p. 131 (biography no. 348). 
2 Al-Hilli: Muntaha al-Matlab fi Tahqiq al-Madhhab, 4/164 (under Kitab al-Salah - the section of the 
Qiblah). 
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him and accepting his narrations and statements related to al-jarh wa al-ta‘dil. 
The basis for this difference of opinion goes back to the difference in their 
methodological approach. According to al-Hilli, the narrator who is not a Twelver 
Imami is outright considered rejected, whereas al-Khü'Ts methodology is based 
on accepting the narrator, irrespective of his madhhab and his ‘adalah. Al-Khü''s 
methodology even includes the kuffar, if they are deemed reliable—as will come 


in due course. 
Al-Khü' states: 
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We have mentioned that he does not consider ‘adalah (integrity) in 
establishing the authoritativeness of a report. Therefore, we rely on the 
statements of tawthiq from the likes of Ibn ‘Uqdah, Ibn Faddal, and others.' 


Al-KhiT has a detailed discussion with regard to what is transmitted from Ibn 
"Uqdah. It is as follows: 


Al-Khü'1 does not accept what Ibn al-Mutahhar al-Hilli transmitted from Ibn 
"Uqdah. Al-Khü' takes the reason for his rejecting it to be the weakness of al- 
Hilli's chain to Ibn ‘Uqdah. If al-Hilli says: “Ibn ‘Uqdah says,” there is, according to 
the methodology of al-Khū', to be no consideration given to it. Examples of this 
are many. Al-Khü' states: 
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It may happen that al-‘Allamah (al-Hilli) and Ibn Dawid transmit a 


(statement of) tawthiq of Ibn ‘Uqdah of someone; however, they do not 


mention the basis for their transmission. Al-‘Allamah (al-Hilli) did not 
1 Al-Khü't: Mu jam Rijal al-Hadith, 1:41. 
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mention Kitab al-Rijal of Ibn 'Uqdah as one of the books that he has a chain 


to in his al-Ijazah al-Kabirah.* 
In another place, he states: 
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The tawthiq of Ibn 'Uqdah, even though it is relied-upon, it is not proven. 
This is because al-‘Allamah (al-Hilli) mentioned it as mursal (halted) and 


the chain to it is majhül (unknown). 


Al-KhüT's criticism of al-Hilli's chain to Ibn ‘Uqdah is massively transmitted from 
him in his Mu jam, as in the following biographies: Muhammad ibn ‘Abd Allah ibn 
‘Amm al-Hasan’, Hamd ibn 'Uthman', Musaddiq ibn Sadaqah*. However, al-Khü'1 
makes a distinction between what Ibn al-Mutahhar al-Hilli transmits from Ibn 
‘Uqdah and what al-Najjashi transmits from Ibn ‘Uqdah. While al-Khü'1 drops the 
chain of al-Hilli to Ibn ‘Uqdah, we see him accepting what al-Najjashi transmits 
from Ibn 'Uqdah. An example of this is what al-Najjashi mentioned under the 


biography of Dawid ibn Zirbr: 
Bde cpl $3 i8 
Reliable. Ibn 'Uqdah mentioned him.* 


A]-Khü' states in his Mu jam: 


1 Ibid., 1:45. 

2 Ibid., 8/95. 

3 Ibid., 17/258 (biography no. 11133). 

4 Ibid., 17/292-293 (biography no. 11243). 

5 Ibid., 19/187 (biography no. 12403). 

6 Al-Najjashi: al-Rijal, p. 160 (biography no. 424). 
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The word thiqah (reliable) is dropped from the copy of al-Najjashi’s book 
that reached us. Their testimony is sufficient to prove it. In that case, there 
should be no issue with the reliability of the man because of the testimony 
of al-Mufid and Ibn 'Uqdah, based on what al-Najjashi mentioned.' 


This follows al-Hilli's position from what al-Tüsi mentioned on the authority of 
Ibn ‘Uqdah. Here, we find al-Khü'i confused. While we find him authenticating 
the chain of al-Tiisi to Ibn 'Uqdah in one place, we find him saying that the (same) 
chain is unknown in another place. An example of this is as follows. After judging 
the chain of al-Sadüq to Ibn ‘Uqdah as weak, al-Khü' states: 
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However, the chain of al-Shaykh (al-Tüsi) to him is sound, even though it 
contains Ahmad ibn Muhammad ibn Misa al-Ahwazi (Ibn al-Salt)—since 


he is from the teachers of al-Najjashi.’ 
However, al-Khü' states under the biography of Abū Khalid al-Qammat: 
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Under the biography of Kankar on the authority of Ibn ‘Uqdah, it has 
already been mentioned from al-Shaykh (al-Tüsi) that the name of Abi 
Khalid al-Qammat is Kankar... (Thereafter, al-Khü' states in refutation of 


what al-Tüsi stated) ... As for Kankar, his agnomen, Abū Khalid al-Qammat, 


1 Al-Khü'r: Mujam Rijal al-Hadith, 8/106 (biography no. 4396). In the copy of al-Najjashi’s book that I 
relied on; the editor verified the word “thiqah” (p. 160, biography no. 424). 
2 Ibid., 3/66 (biography no. 871 of Ibn 'Uqdah). 
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is not proven. Rather, his agnomen is Abū Khalid al-Kabult. (This is given 
preference) because the chain of al-Shaykh (al-Tüsi) to Ibn ‘Uqdah is 


majhül (unknown).”! 


Thus, it becomes clear for us that the tawthiq of the (different) chains, according to 
al-KhüT, is based on the perceived benefit that can be derived from it. If it is in his 
best interest to authenticate the chain, he states: 'sahih (authentic); even though it 
contains so-and-so. And if there is a perceived benefit in deeming the chain weak, 


he will render it weak and pay no attention to his previous reason of tawthiq! 


In order for this idea to be clear, I will mention this example. We have already seen 
that al-Khü' confirms the invalidity of what al-Hilli transmitted from Ibn 'Uqdah; 
however, when he desired to make tawthiq of al-Hasan ibn 'Ulwan, he stated: 
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Ibn ‘Uqdah stated: “Al-Hasan? is more reliable than his brother (al-Husayn) 
and more praiseworthy according to our companions. (Al-Hilli) mentioned 
him in al-Khulasah in the second category...’ (Al-Khü'i comments) Ibn 
‘Uqdah’s words indicate towards the reliability and praiseworthiness of 


al-Husayn.” 


Thus, al-Khü'1 did not mention any criticism related to the chain of al-Hilli to 
Ibn 'Uqdah, as is his habit. Simply put, he desired to make tawthiq of al-Husayn 


ibn 'Ulwan and so he took the words of Ibn 'Uqdah and transmitted it as if it was 


1 Ibid., 22/152 (biography no. 14240). In Maladhdh al-Akhyar fi Fahm Tahdhib al-Akhbar (16/698), 
Muhammad Bagir al-Majlisi judged the chain of al-Tüsi to Ibn 'Uqdah as majhül (unknown). The chain 
of al-Tüsi to the books of Ibn 'Uqdah in Tahdhib al-Ahkam is the same chain which al-Tüsi mentions in 
al-Fihrist. See: al-Fihrist (p. 56, biography no. 86). 

2 He is al-Hasan ibn ‘Ulwan al-Kalbi, the brother of al-Husayn ibn 'Ulwan—the person al-Khü'1 wanted 
to make tawthiq of. 

3 Al-Khü'r: Mu jam Rijal al-Hadith, 7/34 (biography no. 3508). What he transmitted from al-Hilli's book 
is on p. 338 (biography no. 1337). 
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generally accepted! This, knowing that al-Khü'1 stated under the biography of 


al-Hasan ibn ‘Ulwan: 
BARE cl LJ] Abb 5d s SUI nil BOM gle op cem Lae Fd Lee o 53 Laf iie cpl as 
ade Se NI oS Y J je 


Ibn ‘Uqdah also made tawthiq of him. Al-‘Allamah mentioned him under 
the biography of al-Husayn ibn ‘Ulwan in the second category. However, his 
chain to Ibn 'Uqdah is unknown. Therefore, it is not possible to rely upon it.’ 


And so, he uses as binding proof and employs the same text in one place, and 


rejects it in another! 
2.2.2 Ibn Faddal (al-Taymali) 
‘Abbas al-Qummi states: 


JUS en ge ca indi =Y QUSS ca e ca condi cule =) ule CIUS oy) all 


Ibn Faddal can apply to: 
1. ‘Alt ibn al-Hasan ibn Faddal, and 
2. Al-Hasan ibn ‘Ali ibn Faddal.? 
Abū ‘Ali al-Ha'iri (d. 1216 AH) states: 
Qa orem aal uy dares a da e gel ue alls Jy LAS oy be oy dl oy le SLA’ oy! 
FERES 


Ibn Faddal: ‘Alī ibn al-Hasan ibn ‘Alt ibn Faddal. At times, the name Ibn 
Faddal applies to his brothers, Ahmad, Muhammad, and ‘Ali. His father is 


al-Hasan. Among the three, the last (i.e., ‘Ali) is the most famous.” 


1 Ibid., 5/376 (biography no. 2929). 

2 ‘Abbas al-Qummi: al-Kund wa al-Algáb, 1/432-433 (summarized). 

3 Abū ‘Ali al-Ha'iri al-Mazandarani: Muntahd al-Magqal fi Ahwal al-Rijal, 7/326 (biography no. 4046). Al- 
Ardabili states the exact same thing in Jami al-Ruwat (2/435). 
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Al-Khü states: 


cle als oe 


Ibn Faddal applies to al-Hasan ibn ‘Ali ibn Faddal, and his children, ‘Ali, 
Ahmad, and Muhammad. The more famous from them is al-Hasan and his 


son, ‘Alī. 


The issue revolves a number of narrators. However, what al-Qummi and al-Khü't 
mentioned is correct: Those who are known in relation to al-jarh wa al-ta‘dil and 
frequently narrating are: ‘Ali ibn al-Hasan ibn ‘Alī ibn Faddal and his father, al- 
Hasan ibn ‘Alt ibn Faddal. Here are their conditions. 


1. ‘Alī ibn al-Hasan ibn Faddal 
A]-Tüsi states: 


Er T I CER SLE y Sly SI gla elol Er Cede! ok 
Go ol 


(Belonging to the) Fathi’ school. Reliable. (Possesses) a lot of knowledge 


1 Al-Khü': Mujam Rijal al-Hadith, 24/17 (under the first biography of this volume, no. 15159), ‘Ali 
Akbar al-Turàbi mentions him in a similar manner in al-Mawsü'ah al-Rijaliyyah and Mujam Rijal al- 
Wasa il (p. 557, no. 7428). 

2 Al-Shahrastani states in al-Milal wa al-Nihal (1/195), “The Aftahiyyah consider Imamah as having 
transferred from al-Sadiq to his son, ‘Abd Allah al-Aftah. He is the brother of Ismail from him 
maternal and paternal side. Their mother is Fatimah bint al-Husayn ibn al-Husayn ibn al-Hasan ibn 
‘Ali. He was the oldest of the children. They claimed that he stated, ‘Imamah is to be (handed over) to 
the oldest child of the Imam.” Al-Kashshi states, "They consider ‘Abd Allah ibn Ja'far ibn Muhammad 
as the (rightful) Imam. They were called that because it was said that he (i.e., ‘Abd Allah al-Aftah) had 
a flat head. Some of them said he had flat feet.” (Rijal al-Kashshi, p. 254, no. 472). Al-Kashshi has more 
on this which can be reviewed in its place. Ibn Manzür states, “’Fath’ ‘al-fatah,’ broad space in the 


centre of the head... An ‘aftah’ man is someone who has a flat head" (Lisan al-‘Arab). 
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and narrates extensively. Writes well. Not stubborn. He was close to our 


companions." 
Al-Najjashi states: 


[BS Ld ate pow dd gd pnl Goll eb le p e p ep os BIL Lube afd OUS 
Led asl e 9 y ply ena OUS y ad e iso be is ets bb Yy ad U5 le ad pai ls 


He was the jurist of our companions in Küfah, their prominent personality, 
their trustworthy one, their knowledgeable scholar of hadith—whose 
words are heeded. Much was heard from him. We have not come across 
any fault in him nor anything (negative) to detract from his reputation. 
Rarely did he narrate from a weak narrator. He followed the Fathi school. 


He did not narrate anything from his father.’ 


This is the condition of the man; there is no difference of opinion in 
the fact that he is a Fathi and not from the Imamiyyah. Therefore, after 
mentioning the scholars praise for him, al-Hilli-who has difficulty in 
accepting (the narrations of) non-Imamis—states: 


rds! old OUS Oly «xl sy ule dered UG 


Thus, I rely on his narrations, even though he follows an incorrect school 
(of thought)? 


2. Al-Hasan ibn ‘Ali ibn Faddal 
A]-Tüsi states: 


dole OS.. 6 ys tee pM abe cnl gl dele] I! era ed phar oy lace lL J yi Leki ols 
Sls; s Ato | XE Le js Ital Urol! dae. ug 


1 Al-Tüst: al-Fihrist, p. 122 (no. 393). 
2 Al-Najjashi: Rijal al-Najjashi, p. 257 (no. 676). 


3 Al-Hilli: Khulasat al-Aqwal, p. 177 (no. 526). 
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He was a Fathi. He would believe in the Imamah of ‘Abd Allah ibn Ja‘far. 
Then he reverted back to (following) the Imamah of Abi al-Hasan (i.e., 
Misa al-Kazim) ss before his death. He was highly venerated and of great 


stature. He was an ascetic, pious, and reliable in his hadith and narrations.’ 
Al-Najjashi states: 
«xe AW Lo God UU y Sled co el o LA > GUA Ny pia Locked S o poe cJ OUS 


Al-Hasan was a Fathi for his entire life and known for this until (just before) 
death appeared. He died with the truth (i.e., he believed in the Imamah of 


Musa al-Kàzim before passing away). 


Al-Najjashi bases his opinion on al-Hasan ibn Faddal’s retraction (in 
creed) on a narration that Muhammad ibn ‘Abd Allah ibn Zurarah ibn 
A'yan narrated for us. However, both al-Mamaqan? and Muhsin al-Amin* 
transmit the statement of al-Shahid al-Thàni for us under his commentary 
on al-Khulasah of al-Hilli: 


J sgr Shes 85155 cp Ul Ae c oe HSI lds 3 


In this sanad is Muhammad ibn ‘Abd Allah ibn Zuraray. His condition is 


unknown.” 


Bahr al-'Ulüm ascribed this opinion to the commentary of al-Shahid al- 


Thani on al-Khulasah of al-Hillt (manuscript). 


1 Al-Tüst: al-Fihrist, p. 76 (no. 164). 

2 Al-Najjashi: Rijal al-Najjashi, p. 35 (no. 72). 

3 Al-Mamagani: Tanqih al-Magàl, 1/299. 

4 Muhsin al-Amin: A yan al-Shi'ah, 5/208. 

5 He mentioned this in the marginalia of his edited version of ‘Abd al-Nabi al-Kazimi's book, Takmilat al- 
Rijal (1/402). Commenting on the narration of Muhammad ibn ‘Abd Allah ibn Zurarah, Ahmad ibn Tawüs 
states, "(I say) I did not verify the condition of Muhammad ibn ‘Abd Allah ibn Zurarah. The remaining 
narrators are reliable" (al-Tahrir al-Tawiisi, p. 76 (biography no. 95 of al-Hasan ibn ‘Ali ibn Faddal). 
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In short, there is a difference of opinion regarding whether or not he 
actually retracted his original doctrinal position of the Fathi’s and 
followed the school of the Imamiyyah. This is based on the authenticity of 
this narration. And despite both al-Tūsī and al-Najjashi praising him, and 
the fact that al-Hilli placed him in the first category of narrators that are 
relied-upon, Ibn Idris al-Hilli (d. 598 AH) states: 


Qi eel phy Dee ys DS ga D gale BIS Corded! peed Late gala alee pod ge tall cede 
JLA B eel reall s Road gl JLS yee JUS 


These two reports are mursal (halted) and the narrator of one of them 
follows the Fathi school. He is an accursed disbeliever—in addition to 
the hadith being mursal. He is al-Hasan ibn Faddal. The sons of Faddal all 


follow the Fathi school. Al-Hasan is their leader in misguidance.' 


Al-Hillr included him in the first category of narrators specific to those who 
are relied-upon.’ Perhaps al-Hilli remained silent when placing him in the 
first category—despite his false belief—goes back to al-Hilli’s authenticating 
the narration of his reverting back to the Imamiyyah, the narration which 
al-Shahid ruled that one of its narrators is majhül (unknown). 


After explaining the condition of Faddal’s children, we will now see how both Ibn 
al-Mutahhar al-Hillt and Abū al-Qasim al-Khü' dealt with them. 


1. The opinion of al-Hilli regarding the statements of tawthiq and narrations 
of Ibn Faddal 


Al-Hilli frequently uses as authoritative proof the statements of Faddal’s children 
related to al-jarh wa al-ta'dil. For example, under the biography of Dawid ibn 
Farqad, al-Hilli states: 


1 Muhammad ibn Mansür ibn Ahmad ibn Idris al-Hilli: al-Sara ir al-Hawi li Tahrir al-Fatawi, 1/495. He 
stated this under "Taqsim al-Khums li Aqsám Sitta.” 


2 Al-Hilli Khulasat al-Aqwal, p. 98 (no. 223) 
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Aid Aad s lo UL opl JG 
Ibn Faddal states, “Dawid is reliable, reliable (thiqah thiqah).”* 
Under the biography of Hafs ibn Salim, al-Hilli states: 
a b Soe, UAR ol JG 
Ibn Faddal states... “Reliable. No problem with him." 


Under the biography of Ismail ibn Huqaybah (it is also said that his name is Ibn 
Jufaynah), al-Hilli states: 


ly JI JS gay euo JE Kim oy helan g Sled cy ied e Jo game cy ma JG 


Muhammad ibn Mas'üd? said, “I asked ‘Alt ibn al-Hasan ibn Faddal about 
Ismail ibn Jufaynah and he said, ‘(He is) sdlih (righteous). He has few 


m4 


narrations. 


However, al-Hilli significantly contradicted himself regarding the sons of Faddal. 
After placing both of them in the category of accepted narrators in Khulasat al- 
Aqwal and some of his other jurisprudential works, using their statements of al- 
jarh wa al-ta‘dil as authoritative and learning (via them) about narrators, we also 
find him frequently criticizing them as well! At times, we find him saying: 


QURE PVP 


1 Ibid., p. 141 (no. 389). 

2 Ibid., p. 127 (no. 333). 

3 Muhammad ibn Mas'üd ibn Muhammad ibn ‘Ayyash (known as al- Ayyashi) is highly venerated by 
the Imamiyyah. He frequently transmits the statements of ‘Alt ibn al-Hasan ibn Faddal. Al-Mamaqani 
mentioned that the person from whom Muhammad ibn Mas'üd transmits from in terms of relying 
and depending on in matters related to al-jarh wa al-ta'dil is ‘Alī ibn al-Hasan ibn Faddal (Tangih al- 
Magàl, 1/299). 

4 Al-Hilli: Khulasat al-Aqwal, p. 57 (no. 48). 
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And that which al-Hasan ibn Faddal narrated is among the relied-upon.' 


Here, he regarded his hadith among the reliable (ones). In another place, we find 


him responding to one of the narrations saying: 
blias baas edd ce JLS cg ell oy gle Li Jo Lo OB JE eas ly JI ge 


And regarding the narration, because of the weakness of the chain. This 


is because in its chains is ‘Alt ibn al-Hasan ibn Faddal, from his father. And 


both of them are weak 


2. The opinion of al-Khü'i regarding the statements of tawthiq of Ibn Faddal 


Al-Khü'i was clearer than al-Hilli in dealing with the statements of Faddal's sons 


related to al-jarh wa al-ta'dil. He clearly states: 
kelis JUAS cl iaie cpl Us obit g dle dace 


We rely on the statements of tawthiq from the likes of Ibn ‘Uqdah, Ibn 
Faddal, and their likes? 


In regards to ‘Amr ibn Khalid al-Wasiti, he states: 
eU gue asa OE pa JL OT m JLS oyl iy 


Ibn Faddal made tawthiq of him. And since the sons of Faddal are reliable, 


we rely on their statements of tawthiq.* 


1 Al-Hilli: Mukhtalif al-Shi'ah, 4/216 (under “Hukm Qat' al-Sa'1"). Something similar is found on p. 212 
under the third chapter "Al-Sa'i Hal al-Taharah Shart fihi?" 

2 Ibid., 3/414 (under “al-Ikhtilaf fi Muftiriyyat al-Huqnah"). 

3 Al-Khü': Mujam al-Rijal, 1/41. 

4 Kitab al-Taharah, 9/100 (commentary) "Là yajüz aqwal min khams takbirat - salat al-mayyit.” 
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Foral-Khü'T's tawthiq of Ibn Faddal, we see him giving preference to his statements 
over the principle that assumes tawthiq of all the narrators of Tafsir al-Qummi. In 
presenting the issues through which it is possible to make tawthiq of ‘Alī ibn Abr 
Hamzah al-Bata'ini, al-Khü' states: 


SLES yl oe pd Ley 2 ple TY] Goo DIS OL p o I Vn p. atl ol cpl dle ea ae ds 
Cial Lalas Lobes deel p BU e Soul! Sas DE erga HUIS pom al oe le D] 43 3 ys 


Him existing in the Tafsir of ‘Alī ibn Ibrahim ... This angle, although it is 
sound, it goes against what was already mentioned by Ibn Faddal that 
‘Alī ibn Abr Hamzah is a liar and accused (of forgery). Therefore, it is not 


possible to judge him to be reliable. As a result, he is to be treated as weak. 


It appears from the opinion of al-Khü' that the Ibn Faddal whom he narrates 
statements of al-jarh wa al-ta'dil from is ‘Alt ibn Faddal. He states: 


Lees y BU JI Se Ole SLES cpl eeu Las EU feo ye LAS cp le 2 pco cy dares TL d, 


Muhammad ibn Mas'üd asked ‘Alt ibn Faddal about that a lot and Ibn 
Faddal answered him by explaining the condition of reliability and lack 


thereof (of a narrator). 


Relying on the venerable status of Ibn Faddal, some of the Imami scholars invented 
a principle to make tawthiq of majhül (unknown) narrators. For example, in 
regards to Hammad al-Nawa’, al-Khü' states: 


STL i soi JUS] «s Le aliel I Leg) «o fad SLES d aie yy (AID leel be gil UG 
4 AEEY 5 ame Ko ary Vail yo LE ob Sh lav gb 


Al-Wahid al-Bahbahani (d. 1206 AH) states, “Ibn Faddal narrated from 


him. Perhaps there is an indication in this that he relies upon what he 


narrates.” (Al-Khü' states) It appears from what we have mentioned on 


1 Al-Khü': Mu jam al-Rijal, 19/176 (biography no. 12384). 
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more than one occasion that there is neither a reason to judge him to be a 


good narrator nor to rely on him. 


The reason for this ruling is that when a reliable person narrates from a person 
it does not necessarily demonstrate his tawthiq (for that narrator), according to 
the methodology of al-Khü'. 


2.2.3 Ibn Numayr 


The scholars of the Imamiyyah consider the statements of Ibn Numayr related to 
al-jarh wa al-ta'dil as admissible proof. Yet, they differ as to who this Ibn Numayr 
actually is, despite agreeing that he is from the Ahl al-Sunnah wa al-Jama'ah: Is he 
“Abd Allah", or his son, “Muhammad?” The reason for the difference of opinion 
is because al-Hilli only mentions him as "Ibn Numayr,' without specifying (his 
full name). According to al-Khü'i, he is “Muhammad ibn ‘Abd Allah ibn Numayr.” 
Under the biography of ‘Abd Allah ibn Numayr, he states: 


eS le dates ed dy ona i S e LOE d Ld fis GU! uu cul otal! 


lis UI ne cy teres gs 


Ostensibly, the Ibn Numayr who al-‘Allamah transmits statements of 
tawthiq and tad'if from in al-Khulasah (even though he does not rely on his 
statements) ... is this Muhammad ibn 'Abd Allah.? 


1 Al-Khü': Muam al-Rijal, 7/258. Wahid al-Bahbahani has elucidated in his annotations to Manhaj 
al-Maqal li Astarabadi (1/145) that amongst the indications of tawthiq is an “esteemed (jalil) person 
narrating from him" and "esteemed people narrating from him", when his annotations to the book 
were added to the begigning of the book during its publication. Al-Khü'i rebutted him in numerous 
places, saying, "Esteemed people narrating from a person or even people of consensus narrating from 
him, or even the early generation relying on him, does not indicate his reliability" (Al-Mu jam, 14/117) 
He later clarifies the reason for his opinion, “It is mentioned that the narrations of an esteemed 
individual from another is an indication of his reliability and strength, similarly is the case when a 
group of esteemed individuals narrate from him, or a reliable narrator from his teachers [is proof 
that his teacher is reliable], this has been rebutted on more than one occasion previously; that those 
knowledgeable in Fiqh and Hadith on many occasions narrate from unreliable individuals.” He stated 
this in Kitab al-Taharah, 1/520, Kayfiyah Ta'alaq al-Nadhr bi al-Nafilah. 

2 Al-Khü't: Mu jam Rijal al-Hadith, 24/54 (biography no. 15203). 
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Al-Ardabili (d. 1101 AH) held that none of the two names should be specified. He 
states: 


ASI OY cpio Sey cya à S a 41,53 Ga]. Lal clade oye deua al g Ue pt uai oy 
L glee dS Ol ad aly JE ae e ae Jas uns 


Ibn Numayr: he is ‘Abd Allah and his son is Muhammad. He is from the 
scholars of the ‘Ammah (i.e., the Ahl al-Sunnah) ... I only mentioned him— 
despite him being from the narrators of the opposition (i.e., the Ahl al- 
Sunnah)—because al-‘Allamah frequently transmits the tawthiq of several 


narrators from him and, as such, it should be known.! 


In short, to make a distinction between the two is difficult and the matter is 
merely plausible, nothing more. However, the situation is easy to resolve because 
both the father and son are reliable and from the Ahl al-Sunnah. Al-Tustari 
mentioned that the father is ‘Abd Allah? 


Ibn Hajar (d. 852 AH) states: 


iati LS oye ell fal ys Syd Cole EESTI RU RP O gy pool cp abil WE 


Opla ul dd panty aed dew le 


‘Abd Allah ibn Numayr al-Hamdant Abū Hisham al-Küfi. Reliable. A person 
of hadith from the Ahl al-Sunnah. From the seniors ofthe ninth generation. 


He died in the year 299 and was eighty-four years old.” 


Ibn Hajar states: 


1 Al-Ardabili: Jami‘ al-Ruwat wa Izahat al-Ishtibahat ‘an al-Turuq wa al-Isnad, 2/437. Abū ‘Ali al-Ha'iri 
Muhammad ibn Ismail al-Mazandarani states exactly the same thing in his book, Muntahd al-Maqal 
ft Ahwal al-Rijal, 7/331 (biography no. 4065). The text reads, “I only mentioned them because al- 
‘Allamah, in several places, narrates his tawthiq, from Ibn ‘Uqdah.” 

2 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 6/:641 (biography no. 4561). 

3 Ibn Hajar al-‘Asqalani: Taqrib al-Tahdhib, 1/327. 
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8 bd cs hb bilo ië pam Ne gol BST) poll OS leg) joo cy alll Ae gy dme 


CAs eol Ob 


Muhammad ibn ‘Abd Allah ibn Numayr al-Hamdani al-Küfr Abū ‘Abd al- 
Rahman. Reliable. Hadith master. Virtuous. From the tenth generation. He 


died in the year 234. 


Thus, Ibn Numayr, as Ibn Hajar mentioned, is from the huffaz (hadith masters) of 
the Ahl al-Sunnah wa al-Jama'ah. Despite this, we find the Imamiyyah using his 
statements? of al-jarh wa al-ta‘dil as admissible proofs in their books. This, too, 
despite the difference of opinion they have about accepting his statements. 


1. Ibn al-Mutahhar al-Hilli’s position on the statements of tawthiq of Ibn 


Numayr 


The statements of Ibn Numayr related to al-jarh wa al-ta‘dil recur in al-Hilli's al- 
Khuldsah; however, at times, he mentions and affirms without any remarks’, and 
other times, he only considers them as murijjihat, or statements to lend weight 


(to others’ pre-existing opinions). 
Under the biography of ‘Abd al-‘Aziz ibn Abi Dhi'b, al-Hilli states: 


Ibn Numayr made tad'if of him. This, according to me, does not necessitate 
an actual criticism against him; rather, it can serve as lending weight to 


his criticism.* 


1 Ibid., 1/490. 

2 Among them, al-Tüsi in al-Rijal—under the biography of ‘Abd al-‘Aziz ibn Abi Dhi'b (p. 293, biography 
no. 3284). 

3 As in al-Hilli's al-Khulasah under the biography of al-Harith ibn Ghusayn (p. 123, no. 321). 

4 Al-Hilli: Khulasat al-Aqwal, p. 376, biography no. 1500. 
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Under the biography of Jamil ibn ‘Abd Allah ibn Nafi, al-Hilli states after 
mentioning Ibn Numayr's tawthiq of him: 


ee yal a eS) tell ge ot Y Aly I obey 


This narration does not necessitate, according to me, a ta‘dil; however, it 


can serve as lending weight to it.' 


This is how al-Hilli deals with the statements of al-jarh wa al-ta'dil of Ibn 
Numayr. Perhaps the reason for this (contradictory behaviour) is the fact that he 
is regarded as one of the Ahl al-Sunnah’s huffaz (hadith masters)—those people 
whose opinion cannot be relied upon when there is a difference in creed. And, 
as such, their statements can only go so far as being considered murijjihat, or to 


lend weight to other (Sh11) opinions, nothing more. 


2. Abū al-Qasim al-Khü''s position on the statements of tawthiq of Ibn 


Numayr 


Al-KhüT's opinion differs to what al-Hillt believed. While al-Hilli generally 
considered the statements of Ibn Numayr as authoritative only to the extent that 
it can lend weight to other (Shi7) opinions, we see al-Khü'i not considering them 
at all. Commenting on the words of al-Hilli under the biography of Jamil ibn 'Abd 
Allah, al-Khü' states: 


aed ol edo JU aS ul call dae cy dama ye Bie cyl say LODE LL je] asked QU 
hla Jodas L Je JG p3 e an a 32 JUR La gat cy all o conr gy Lares ge 
Cn Lad bee JE cs 0 455 Y p Eu JE ga] J gl eu pol ye S tell Gute a V 

J perce UI Ao oy Mana LS pb oa By d ue 


Al-‘Allamah (al-Hilli) states in al-Khuldsah, “Ibn 'Uqdah narrated from 
Muhammad ibn ‘Abd Allah ibn Abi Hakimah who said, ‘I asked Ibn Numayr 
about Muhammad ibn Jamil ibn ‘Abd Allah ibn Nafi' al-Khayyat and he 


1 Al-Hilli: Khulasat al-Aqwal, p. 93, biography no. 211. 
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said, ‘Reliable. I saw him. His father is (also) reliable!" Thereafter, he (al- 
Hilli) states, "This narration does not necessitate, according to me, a ta‘dil; 


however, it can serve as lending weight to it (murajjihat).” 


I say (al-Khü'1): In fact, it can't even lend weight to others’ opinions. Ibn Numayr 
was not considered reliable via our (Shi) chains. Furthermore, Muhammad ibn 
‘Abd Allah is majhül (unknown).' 


A]-Khü' states: 
JAG nod cpl Gog GI 
As for Ibn Numayr's tawthiq, it holds no weight.’ 
And he states: 
kal oye Jom JE OT tea gab aU p ru od peed oy! 


Ibn Numayr's reliability has not been verified. And it is highly plausible 
that the man is from the ‘Ammah (i.e., the Ahl al-Sunnah)? 


1 Al-Khü': Mu jam Rijal al-Hadith, 5/135 (biography no. 2376). 
2 Ibid., 8/32 (biography no. 4206 of Khalid ibn ‘Abd al-Rahman). 
3 Ibid., 7/220 (biography no. 3951). 
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2.3 The Methodology of al-Hilli and al-Khu' when the scholars’ 
statements of al-jarh wa al-ta‘dil contradict 


Contradictory statements in al-jarh wa al-ta‘dil from the scholars’ is one of the 
more significant issues that the scholars of narrator criticism have dealt with. 
And because of the sheer number of contradictions in al-jarh wa al-ta‘dil present 
in the Imamiyyah’s dictionaries of narrator evaluation, some of them have even 
gone the way of completely eliminating the science of narrator criticism [or 
attempting to do so]. Here we have al-Bahrani complaining about the excessive 
number of contradictions in this chapter: 


BG pgs dol I so esl earl es Very he ately cal gels Clb 
liay eer! IS! ple ae YI ps YS ph liag ptali gle o adl pi gd o pe ye Dad amis 
bs domes p ym Goll Fb GIES Aerts Jl aJs ae jy liag aill le piled! pti 

lI a8 als NE os SLE ue le OUS UJ lel cs E; ole! 


And so, because of their confusing statements in al-jarh wa al-ta'dil— 
statements that cannot accept jam‘ wa tawil (combining/reconciling and 
interpreting), you see one of them contradicting himself—let along 
others. One person (for example), prefers the jarh over the ta'dil. And then 
this (other) person says it is not to be preferred unless it is proven that 
jam‘ (i.e., the act of combing the opinions together) is impossible. Another 
person (for example) prefers al-Najjashi over al-Shaykh (al-Tüsi). And 
then another person argues with him and demands proof from him. In 
short, whoever gets into this subject will attest to the accuracy of what we 
claim. And because the edifice (of this science) was not built upon sound 


principles, there is a lot of confusion and criticism against it.’ 


Both Ibn al-Mutahhar al-Hilli and Abū al-Qasim al-Khū'ī are of those who dealt 
with the scholars' differences in al-jarh wa al-ta'dil in their respective books. 


However, before getting into the details regarding the different approaches 
1 The process of gathering and reconciling between all the statements and interpreting them in such 
a manner whereby they no longer remain contradictory [translator's note]. 


2 Al-Muhaqgiq al-Bahrani: al-Hada'iq al-Nadirah, 1/23. 
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adopted by the scholars in dealing with the contradictory statements in al-jarh 
wa al-ta‘dil, it is necessary to mention two issues that are particularly related to 
al-Khü' in this section. Firstly, al-Khü't has an adhered to method before getting 
into the contradictory statements of the scholars of narrator criticism. That is, 
that the statement should be proven to come from that particular scholar. We 
have already seen that al-Khü'1 immediately rejects the statements of Ibn al- 
Ghada'irt, Ibn Numayr, and al-‘Aqiqr because they are not proven, according to 
his viewpoint, to have come from them. Therefore, he generally does not occupy 


himself with considering their statements. 


Secondly, al-Khü'i does not regard the statements of the latter-day Imami scholars 
of narrator criticism as included in the discussion on contradictory reports. This 
is because he categorically does not consider them valid, as will be discussed in 
detail in the next section. 


Similar to al-Khü', there are several issues specifically related to al-Hilli in 
this regard. Firstly, al-Hilli considers the statements of some of the scholars of 
narrator criticism among the statements that merely lend support to others' pre- 
existing statements and, as such, do not enter into the core of the difference. 
This is evident from what we have seen of him considering the statements of Ibn 
Numayr as merely lending support for others (statements), while al-Khü'1 rejects 


them altogether. 


Secondly, al-Hilli has an adhered to methodology in which he differs with al- 
Khü'. This is because the creed of the person making jarh or ta‘dil has a great 
bearing on the acceptance of his statements, if authentically attributed to him. 
This is contrary to the opinion of al-Khü't who does not consider the person 
who is making jarh or ta'dil's creed and neither the creed of the narrator 
when accepting and not accepting his statements, since it is not considered in 
(determining) ‘adalah (integrity). 


These four issues are broad lines and general principles that are not universal. 


It is necessary to point an issue at this juncture, that is, that the scholars of 
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the Imamiyyah did not define a precise principle in regards to contradictory 
statements from the scholars of al-jarh wa al-ta‘dil. For example, al-Subhani 
states: 


ole lage 255) ea, gl SUIS Jdal i Uia gae di pe e dell y cad Sal I3) 
BN 


When there is a contradiction between a (statement of) jarh and (a 
statement of) ta‘dil, is the statement of the one making jarh to be preferred 
absolutely, or, is the statement of the one making ta‘dil to be preferred 
absolutely, or, is the one with more (statements) to be preferred over the 


one with less (statements)?! 


We find al-Subhani dealing with the issue of contradictory statements without 
getting into the one making jarh or one making ta‘dil as a person. This is an 
adhered to method; while we find another principle mentioned by more than 


one person, among them, ‘Abd al-Hadi al-Fadli. He states: 


Q^ 59 d ous a Le JE ce tle Rat 3 ea cya Sole e Codd Us OF a Ga 
cogs AS) ted otal ple JI 


Among the things that should be discussed is what was mentioned 
regarding giving the statement of Al-Shaykh al-Najjashi’s preference when 
there is a contradiction between it and the statement of other narrator 


critics’ from the early generation, such as al-Kashshi and al-Tusi. 


Here, we find much difference in the matter. While the first principle is not 
associated with individuals; rather, with proof and evidence. While we find the 
second (principle) presents the opinion of the individual himself as a proof to be 
preferred over others by taking into account his status, notability, and knowledge. 


1 Al-Subhant: Durüs Müjazah fi ‘Ilmay al-Dirayah wa al-Rijal, p. 194. ‘Abd al-Hadi al-Fadli alluded to this 
in his book, Usül Ilm al-Rijal (p. 160). 
2 Al-Fadli: Usül Ilm al-Rijal (p. 166). 
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The two issues can be summarized in the following manner. Firstly, when there is 
a contradiction between the statements of jarh and ta‘dil, which of the two is to 


be given preference? Al-Fadli states: 
DS e peed oS s JE Rs J Set JULI a JE PWiele, 


There are nine (different) opinions, with all of their detail, on the issue. 


However, the most important are the following. 


Then he mentioned the following three opinions, which I have summarized as 
follows: 


1. Overall preference of jarh; 
2. Overall preference of tawthiq; 


3. Detail: 1) The possibility of jam‘, or gathering and reconciling between 
the varying statements, and 2) the impossibility of jam‘, or gathering and 
reconciling between the varying statements." 


In short, these are the opinions on the issue. However, al-Fadli in his discussion 
on the impossibility of reconciliation alluded to the following: 


bs soi s Hes Jae ME s, sS lE ye lee JE J! e eo JI 


Returning (i.e., to find an answer) to the (different) murijjihat (i.e., the 
statements that merely lend support to others’, pre-existing ones’) in the 
form of akthariyyah (majority opinions), a daliyyah (opinions that contain 
narrators with the most integrity), and adbatiyyah (opinions that contain 


narrators with the most precision). 


1 Al-Fadli: Usül lm al-Rijal, p. 160. Al-Fadli provides (further) detail which can be reviewed in its 
appropriate place. Of those who spoke in detail on the issue is ‘Alt al-Fant al-Asfahani in Buhüth fi Fiqh 
al-Rijal (Chapter 6, p. 133). 
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Thus, we find al-Fadli alluding to, or directing towards—even though it be from 
a distance—the second principle that is related to the individual person making 
tawthiq, the individual person making jarh, and their ‘adalah and dabt (precision). 
In addressing this issue, al-Astarabadi states: 


Y Lad Jas JE jl elei ELS odd le pt ee i eil o lal oed Late E OF aie 
Lais gle Dal Sag adl iius palla gd Janell sf c edi o uoce MU gal jo alusel 
kgs aU] pac 


In reality, none of them is worthier of being preferred (over others) in 
terms of jarh or ta'dil. There is also no consideration to be given to the fact 
that there may be more people making jarh or ta'dil. In fact, the truth in 
regards to what is to be considered in the person making jarh or ta'dil is the 
strength of his ability, the foresightedness, and the practice of thoroughly 


investigating and exercising all conceivable effort therein.’ 


Like this, we find some of the Imami scholars considering (as the most correct 
view) the most knowledgeable person’s opinion in the science, even if the 
criticism raised against the narrator is detailed, as will be seen. 


Secondly, preferring the statement of al-Najashi over others when there are 
contradictory opinions from the scholars of al-jarh wa al-ta‘dil is the position of 
the majority of Imami scholars, irrespective of the principle of preferring jarh or 
preferring ta‘dil. This is what al-Astarabadi expressed in his previous statement 
with the words, “What is to be considered in the person making jarh or ta‘dil is 
the strength of his ability, the foresightedness, and the practice of thoroughly 
investigating and exercising all conceivable effort therein.” Al-Subhani states: 


ce Ssh gl à idoly Beye le Les fete Call Glee ae Gill Sle JE slade of gal g 
o], US 05 pa ope eas hres BIE Gol JI oe pat he ily peed Gal JI ole pot 
Ae JSI eaa [ee all] E Ce e ile ASF es jl 15] HWA Sle JU Bae 4 OUS 
She eoo [ge gall] JE OF gm SB ill gs aly eU] ols tle OY Y Ma Ly Su 

PIDE 


1 Muhammad Bagir al-Husayni al-Astarabadi: al-Rawashih al-Samawiyyah (al-Rahishah 32), p. 169. 
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The truth is that the scholars of narrator criticism—those who are the 
people of al-jarh wa al-ta‘dil—are not on one level in terms of knowing 
the specifics of the narrator. There are those who know the specifics of 
the narrator with all of its detail, and there are those who know less than 
that, even though they have (general) knowledge of narrators. Thus, 
when there is contradiction between the statement of al-Najjashi that 
deems a particular narrator as reliable and the statement of Al-Shaykh 
(al-Tüsi), the former's opinion will be preferred over the latter. This is 
simply because al-Najjashi possessed extensive knowledge of this science, 
whereas Al-Shaykh (al-Tüsi), despite his notability, dedicated his noble life 


to a number of (different) sciences.! 
Al-Khāqānī (d. 1334 AH) states: 


Qd AV GT MI a SD ol ael xu y abl 5 25 OUS US Legio eI gà n 
ae pe) 5 SLAB ol Ce le oes p Ce dall] ul Ce le be LS 3 cum à US 
la gL 


The most preponderant opinion will be taken from the two, whatever 
it may be. This is because of his extensive and profound knowledge, or, 
because he is more precise or he knows more about his condition... From 
this comes giving preference to the tawthīq of al-Najjāshī over the jarh of 
al-Shaykh (al-Țūsī), as well as both of their statements of tawthiq over the 


jarh of Ibn al-Ghada'iri because of how hasty he is in criticizing (narrators).’ 


Bahr al-‘Ulim (d. 1212 AH) preferred the statement of al-Najjashi regarding 
narrators over Shaykh al-Ta'ifah al-Tüsi and justified it doing so with five reasons. 


From here, we find that the Imami scholars, in general, rely on individuals 
more than the principle of preferring a detailed jarh or ta‘dil, or any other such 


1 Al-Subhani: Duras ft ‘Ilmay al-Dirayah wa al-Rijal, p. 194. 
2 ‘Alt al-Khaqant: Rijal al-Khaqani, p. 56. 
3 Bahr al-Ulüm: Rijal Bahr al-'Ulüm, 2/46-47. 
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principles since they tied preponderancy with (particular) individuals, as is clear 
from the previous texts. Based on this, the correct opinion according to the 
majority of Imāmī scholars is to not rely on the issue of preferring a detailed jarh. 
To such an extent that Abū al-Ma'ali al-Kalbasi (d. 1315 AH) has an entire chapter 
in his work, al-Rasa il al-Rijaliyyah, on "The Contradiction between the statements 
of al-Najjashi and Al-Shaykh (al-Tiisi).”? 


A]-Kalbasi—like the majority of scholars—preferred the statement of al-Najjashr 


over al-Tüsl's: 


[ge pl] E de ctl D $ed gb Vy 


The clearer (opinion) is preferring al-Najjashi’s statements over the 


statements of al-Shaykh (al-Tiisi).? 


Most of the scholars attributed their preferring al-Najjashi’s statements over 
al-Tüsr's because of the incessant amount of the latter’s errors and his overall 
carelessness in his works. To such an extent that al-Hasan ibn Zayn al-Din 
a-Shahid stated in Muntaqà al-Jamman, “I do not know how the carelessness of 
al-Shaykh (al-Tüsi) reached this extent.” 


The position of al-Hilli and al-Khü' on the differences of al-Tisi and 
al-Najjashi in al-jarh wa al-ta dil 


1. AL-Hilli 


Al-Hilli does not have a clear methodology in dealing with this issue. This is 
evident from scrutinizing his dealing with the places of difference (of opinion). 


There are many examples of his non-committal on this issue. 


1 Abū al-Ma‘ali al-Kalbasi: al-Rasa'il al-Rijaliyyah, 2/313. 

2 Ibid., 2/316. He cited the opinions of the scholars on the issue. 

3 Al-Hasan ibn Zayn al-Din al-Shahid: Muntaqà al-Jamman, 1/35. He mentioned this when explaining 
the (act of) differentiating between the names of narrators’ that have been confused because of 


sharing the same name. 
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1. At times, he prefers the statement of al-Tüsi over al-Najjashi’s. Under 
the biography of Muhammad ibn Khalid ibn ‘Abd al-Rahman al-Barqi, he 


states: 
ALAS cya get pal ano ol NS le gute sce Wy Cyto caa ui] Lies JE 


Al-Najjashi states, "He is weak in hadith.” According to me, reliance is upon 


the statement of al-Shaykh Abū Jafar al-Tüsi relating to his ta'dil.' 
Under the biography of Dawid ibn Kathir al-Raqiyy, he states: 


BP Gree Led JU qi]. ie cg SUB plam head oi] lee UU y... a oi] es ll UU 
La AII J js ge shall EJ eid ala 3 ce MES Eg o ol 


Al-Tüsi states, “He is a thiqah (reliable)" ... Al-Najjashi states, "He is very 
weak. The extremists narrate from him..." (Then al-Hilli states) According 
to me, judgement on his matter is to be suspended. The stronger opinion is 


to accept his narrations because of al-Shaykh al-Tüsi's statement, as well 


as al-Kashshi's statement. 


2. At times, we find al-Hilli preferring the statement of al-Najjashi over 
al-Tüsi's, as under the biography of Muhammad ibn Tsā ibn ‘Ubayd al- 
Yaqtini. Al-Hilli states: 


[, JI JU td cue XE obel (3 Jule ai] Leila JU cci ai] ger ghll List QU 
aly Jas Ge GV 


Our teacher, al-Tiist stated, "He is weak.” ... Al-Najjashi stated, "He is 
venerated among our companions. Reliable. Eminent...” (Thereafter, al-Hilli 


states) The stronger opinion, according to me, is to accept his narrations.’ 


1 Al-Hilli: Khulasat al-Aqwal, p. 237 (no. 813). 
2 Ibid., p. 140 (no. 388). A contradiction appears from the text of al-Hilli; however, he ends it by 
accepting his narration. 


3 Ibid., p. 241 (no. 821). 
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3. Al-Hillt has a statement that shows that even if the sayings of both al-Tust 
and al-Najjashi agree to the tawthiq of a man, he does not immediately 
accept it until it is free from any contradictory evidence. For example, 
under the biography of Humayd ibn Ziyad, al-Hilli states: 


eie Lens Ul AB IS... ple UU (cu dall JU Casall 25 eld eal y le Jie a 
ösa ye c l3] al y) d e Gute ax p [, Joc] JU 


Reliable. A great scholar. Very knowledgeable. A prolific writer. Al-Tüsi 
stated this. Al-Najjashi states ... "He was reliable. A waqift. Prominent...” 
(Thereafter, al-Hilli states) The (correct) viewpoint is, according to me, to 


accept his narrations when they are free from any contradictory evidence.’ 


Here, he preferred their tawthiq on condition of it is free from any 
contradictory evidence. This, despite the fact that the narrator is from the 
more prominent figures of the Waqifiyyah Shrah, those whose statements 
are not accepted by al-Hilli since they do not adhere to the (original) 
doctrine of the Imamiyyah. 


Like this, we find al-Hilli preferring the statement of al-Tüsi and al- 
Najjashi if they concur upon the tawthiq of a man over his principal of not 


accept the narration of a non-Imamr. 


4. Attimes, he gives preference to his principle of not making tawthiq of a 
non-Imami over the tawthiq of both al-Tüsi and al-Najjashi! Under the 


biography of Ibrahim ibn Salih al-Anmati, al-Hilli states: 


Jus « ob Y x p JU Sled oÍ YI Sle JG TS y A3 a) ue dall uiam Vd eI JG 
415 plead 8 p gate [IGE (o ain, Ty yp Mill gle poll cof o say EL, shel] 


Al-Shaykh Abū Ja'far al-Tüsi states, "He is reliable.” And, like this, al- 


Najjashi said the same except that he added, “He is reliable. There is no 
1 Ibid., p. 129 (no. 341). 
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problem with him.” Al-Najjashi stated, “Reliable. He narrated from Abi 
al-Hasan ss and stopped (i.e., at Müsa al-Kazim).” (Thereafter, al-Hillr 
commented saying) According to me, judgement of what he narrates is to 


be suspended.’ 


Here, he suspended judgement on the narrator because he is from the 
Wagifah, despite al-Najjashi and al-Tüsr's tawthiq of him. Then, we see 
him contradicting this (position) under the biography of ‘Alt ibn al-Hasan 
ibn Faddal, al-Hillr states after mentioning his tawthiq from al-Tüsi and 


al-Najjashi: 
rds) Lob DIS OI s «ul yy le sorel UG 
Thus, I rely on his narration, even though he has a false madhhab.? 


In summary, whoever scrutinizes the statements of al-Hilli in his attempts to 
give a preponderant view, it will be clear to him that he does not attach much 
importance to the principle of preferring jarh over tawthiq. And neither did he 
adhere to preferring the statement of one scholar over another; rather, he dealt 
with each narrator according to what he saw from his own personal discretion. 


2. The position of al-Khu'1 


Before getting into the view of al-Khü'i regarding the differences of opinion, it is 
worthy of pointing out that al-Khü'i, in most biographies—if not all—begins with 
al-Najjashr's opinion, if found. This gives the general impression that al-Khü'1 


prefers al-Najjashi’s opinion over others. 


Al-Khü'ihas a methodology different to that of Ibn al-Mutahhar al-Hilli in dealing 
with the differences between al-Tüsi and al-Najjashi in al-jarh wa al-ta'dil. This 
is apparent in some of the biographies that have already been mentioned in the 


methodology of al-Hilli. 


1 Ibid., p. 314 (no. 1233). 
2 Ibid., p. 177 (no. 536). 
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Under the biography of Dawid ibn Kathir al-Raqqi, we find al-Hilli making his 
tawthiq by preferring al-Tiisi’s tawthiq of him over al-Najjashi's tad'if. Al-Khü'T 
judged him to be weak by relying on al-Najjashi's tad'if of him and by justifying 
it with a number of points. Among them, I will mention the following. Al-Khü' 


mentions the statement of al-Kashshi: 
4$ gak XL an] Ue oye el o) 


I did not hear from the teachers ofthe group that he was criticized.' 


Al-Khü'i comments: 
4X e eR p I s tle claw SLY 25 plow ede 


Al-Kashshi not hearing does not negate al-Najjashi and his two teachers 


hearing via other than him.’ 


Al-Najjashi criticized the tawthiq of al-Tüsi and al-Kashshi by explaining that 
the affirmative (criticism) supersedes the negative. This is because he gave 


preference to the text of al-Najjashi in which he stated: 
(giv tid Gly toll s So desl Dno t 3 Sd eins 


He is very weak. The extremists narrate from him. Ahmad ibn ‘Abd al- 


Wahid stated, “Very rarely have I seen him having a sound hadith.” 


Under the biography of Muhammad ibn ‘sa ibn ‘Ubayd al-Yaqtini, he preferred the 
tawthiq of al-Najjashi over the criticism of al-Tüsi. He has lengthy justifications 
for accepting al-Najjashi's tawthiq.* 


1 Al-Tiisi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 408 (no. 766). 

2 Al-Khü't: Mujam Rial al-Hadith, 8/192 (biography no. 4429). He is referring to Ibn al-Ghada'iri and 
Ibn 'Abdün with "the two teachers of al-Najjashi.” 

3 Al-Najjashi: Rijal al-Najjashi, p. 156 (no. 410). 

4 Al-Khü': Mujam Rijal al-Hadith, 18/118 (biography no. 11536). 
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While justifying his preferring al-Najjashr's statement over al-Tust’s, al-Khu' 
states: 


esl tle 


Al-Najjashi is more precise. 


And, like this, we find al-Khü'1 preferring al-Najjashi’s statement over al-Tiisi’s 
and explicitly stating that he is more precise than him. However, this is not 
always the case. In fact, it is based on his perceived benefit. The following proves 
this. Under the biography of Muhammad ibn Ja'far al-Asadi, al-Khü' states: 


a^ Mag eil, vnl ad i y ae old A PASI Lil OLSI Le CIUS Jy oily a cs Y 
ALS 4 of oll us Sall ell c8 jam dae i e phe 1 p ator Fd piled pS atte 
ap Jal lia g aida Ss i ge s olor le piles ctw pier cy deme de a JI 
Lay oed ae gales oly Udall ats gle cols gel OF y+ D, res dE] t ye ed Les S2 lee 
les) p Sie cp e BES GHW eem ol ely le dall alae! OB... gall o 53 

Lally OUS BY O ge cp ielan Sly» re Val fle AUS te pal 553 y 


There is no doubt regarding his reliability and no two people disagreed 
about it. Rather, the issue has to do with his false belief and his opinion 
regarding jabr (determinism) and tashbih (anthropomorphism). This is the 
essence of al-Najjashi’s words under his biography. It has already been 
mentioned from him under the biography of Hamzah ibn al-Qasim al-'Alawt 
al-‘Abbasi that he has book al-Radd ‘ala Muhamamd ibn Jafar al-Asadi. And 
despite his greatness and expertise, al-Najjashi's words cannot be believed 
in this regard since it contradicts what has already been mentioned from 
Al-Shaykh (al-Tüsi) in that al-Asadi died whilst ostensibly possessing 
'adalah, and without being criticized—which is supported by what al- 
Sadüq mentioned... Al-Sadüq's reliance on the narration of Abū al-Husayn 
al-Asadi reveals the soundness of his creed and faith. Shortly thereafter, al- 
Sadüq mentioned that he does not give fatwa on the narration of Sama'ah 


ibn Mihran because he is a waqifi.’ 


1 Ibid., 9/64 (biography no. 5042 - under the biography of Sa'd ibn Sa'd). 
2 Ibid., 16/178 (biography no. 10411). 
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There are a number of points to consider from this. Firstly, al-KhiT preferred al- 
Tüsr's words over al-Najjashr's, even though he admitted that al-Najjashi is more 


precise. 


Secondly, al-Khü' did not state what he previously stated under the biography 
of Dawid ibn Kathir, "Al-Kashshi not hearing does not negate al-Najjashi and 
his two teachers hearing via other than him.” Accordingly, he did not say here: 
"A]-Tüsr's not hearing does not negate al-Najjashi’s hearing on account of the 
narrator’s false beliefs and that he is a mushabbih (anthropomorphist)!” 


And like this, we find al-Khü'1 invalidating in one place what he finds a basis for in 
another place. The evidences for this are many. This is because things are based 
on maslahah (expediency), or perceived benefit, according to him. The following 


evidence is sufficient for us. Al-Khü' states: 


IS y and bed OT] ples cua a Lue dad etl S OL y OBLE c dal dne 
AV] bbe) a2 5 o] s HSU ose ce Geral s slo Gly Al lS Le le g baal cul 
Aly Soda le obe VE oss VS e gi ce eI gly B alls Ad JE ce eI gy lames ates 


Muhammad ibn Ahmad ibn Khàqàn. Even though Al-Shaykh (al-Tüsi) 
narrated his tawthiq from al-‘Ayyashi, al-Najjashi deemed him weak. As 
did Ibn al-Ghada'iri, based on what al-‘Allamah and Ibn Dawid narrated. 
Al-Hasan ibn al-Husayn, even though al-Najjashi made tawthiq of him, 
Muhammad ibn al-Hasan, Ibn al-Walid, al-Sadüq, and Abi al-‘Abbas ibn 


Nuh made tad'f of him since it is not possible to rely on this narration.’ 


Here we findal-Khü'irelying on al-Najjashi's tad'if. Not long thereafter, he rejected 
the tawthiq of al-Najjashi—who is a “master of the field,” as he addressed him. In 
summary, the matter revolves around his perceived benefit; if it is in preferring 
al-Tiisi’s statement, he gives it preference, and if it is in preferring al-Najjashi's 
statement, he gives it preference. 


1 Ibid., 5/204 (biography no. 2578). 


In fact, when al-Khü'i wants to adapt the difference of opinion in his favour, he 
states, as under the biography of 'Abd Allah ibn Abi Zayd: 


JU, Bg 4x5 gi BLN ye à se L) ul gy aU ee cas [pee dall] etl ge cr e LI 
Dobi J 1o 2 SE op a ol Y eos lias gill caes le eis ees tle 5 Ol 
Legal phe Lares glali JI a JS OU Gs g Bag JE plis (V Iulio JI plio (Li Gab 
cp AU Ace BU e Kod Sea Y idly Obs slate Geb MI le Gnade any O90 V 
Jee XU s (d eu po ail Ley pled eos OF en o By ILI Uy aly) Rn eS DU 25 ul 
eel s ils JE Age ce eal AUS B Gara (o tl eos le pais credi (J a 
ex OF Y jl US ye ool sls AUI le eas gally aaia d ad ail iol] Jemen! cya 3] 
I] be o usa L| liay all ga AUI Gls iol] le acu S je ge bail AUI le 2 
BLS anl pated il pes OU SS graded ISB dl dol add SIS Lb ala ve pall OUS 
pl ad a gly gyll Alles ole OF ge Gels W WS bd Ul y CELI eske) yee pane) 
ab does peed da [ge gall] gel pS ge Cadell (gb Gell 2b] Sled pe (J Glas lia 


wk 


You know from Al-Shaykh (al-Tüsi) the tad'if of ‘Abd Allah ibn Abi Zayd. 
And you know from al-Najjāshī his tawthiq. It can be said: the tawthiq 
of al-Najjashi is to be preferred over the tad'if of al-Shaykh because he is 
more precise. This statement has no basis because if being more precise 
was beneficial, it would only be in relation to narration, not in testimony. 
And since both al-Shaykh and al-Najjashi's testimonies are reliable, there 
is no reason to prefer one over the other since they are contradictory. As 
a result, it is not possible to pass judgement on ‘Abd Allah ibn Abi Zayd 
being reliable and, as such, a ruling deeming his narration as authoritative 


cannot be given. And Allah knows best. 


It may be presumed that the words of al-Najjashi—since they are explicitly 
making tawthiq of ‘Abd Allah in hadith—are to be preferred over the words 
of al-Shaykh and his tad'if for the reason that it only appears as though it 
is in relation to the (narrator's) weakness in narration and hadith. And it 
is quite possible that he is only weak in relation to his own school (and 
not broadly in relation to narration and hadith). In such an instance, 


the explicit statement is to be preferred over the manifest statement. 
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The answer to this possibility is as follows. Firstly, preferring an explicit 
statement over a manifest statement is only because it holds a closer 
association (to the desired meaning) than the manifest statement since 
the latter holds the propensity to (also) mean something different to its 
apparent meaning. This is only applicable when both the explicit and 
manifest (texts) are in relation to the words of one person, or, the words 
of two people who hold the status of one, as is the case with the Infallibles 
se, As for other situations, there is no escaping the fact that it is to be 
treated as a contradictory issue. The reason for this is self-evident. This is 
in addition to the words of al-Shaykh (al-Tüsi) being impossible to mean 
that the narrator’s weakness is in relation to his own school, (especially) 
after he explicitly stated that the narrator is from the Khasah [the Ithna 
‘Ashariyyah]. 


Here, al-Khü'i has a methodology different to the one before. Here, he regarded 
the conflicting statements of al-Najjashi and al-Tüsi sufficient grounds to suspend 
judgement on the narrator. He did not say that al-Najjashi is more precise, or that 
he is an "expert in the field,” as he referred to him as; rather, he regarded this 
statement as having no basis. What is amazing is the fact that this is precisely 
what al-Khü' stated. All of this goes back to the notion of maslahah (expediency), 
or what he perceives to be the most beneficial. 


For the sake of benefit, I will mention and critically analyse here how al-Khü' 
dealt with al-Najjashi's differences with other scholars. After making tadif of one 
of the narrations, al-Khü' states: 


ual lee pet ge ol SS Cem aas Lute esl aat y Oy S Ges è Gil I oe oy ated 
ONY) eel oe cy pete! Ul gery ceo elaill lily alag oliy (p) all te 
ai gle Vl ape sse YI LLa Y Gaal GS gl a La ee olin 48 cs sled! cally tle 
eL Lae van, ie (5 p AB B o detall ye Lal ale a g Laem plead! OF JU, OF Xe, 
Le (g) Là JI dle gall OL BLE YI gb ae Sree Fetal 53 za alte eJ tel yo 


1 Ibid., 11/98 (biography no. 6677). I cited the rest of the statement because it contains beneficial 
knowledge related to hadith. 
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Al-Mufaddal ibn ‘Umar that is in the chain of narration, even though al- 
Shaykh al-Mufid made tawthiq of him when he mentioned “from among 
the teachers of the companions of Abū ‘Abd Allah, his closest confidants, 
and reliable and righteous scholars is al-Mufaddal ibn ‘Umar al-Ju'fi;” 
however, al-Najjashi and Ibn al-Ghada'iri both made tadif of him. And 
when the tawthiq conflicts with the tad'if, it is not possible for us to ever 
rely upon him. However, it can be said that al-Najjashi, according to what 
we have come across—is more precise than al-Mufid. This is because 
certain contradictions have been seen from the latter and we have not 
seen something similar with al-Najjashi. For example, under the chapter 
of "The Explicit Text on (the Imamah of) al-Rida;" al-Mufid mentions in 
al-Irshad the following, "Of those who have narrated textual evidence on 
the Imamah of al-Rida’s from his father, and his father indicating towards 
that—from among his close confidants, those whom he relied upon, those 
from the people of piety, knowledge and fiqh from among his group—is 


Dawid ibn Kathir al-Raqqi... and Muhammad ibn Sinan.” 
As you can see, this is an explicit tawthiq of Muhammad ibn Sinan from 
him; however, he contradicted this in another place in his work regarding 


the complete and incomplete (days of the) month of Ramadan. After 


transmitting a narration that indicates that the month of Ramadan 
1 Al-Mufid: al-Irshad fi Ma rifat Hujaj Allah ‘ald al-‘Ibad, 2:284 (al-Nass ‘ala Imamat ‘Alī ibn Misa). 


284 


never decreases, he states the following text that reads, “And this hadith 
is shadhdh (anomalous), rare, and not to be relied upon. In its chain is 
Muhammad ibn Sinan, and he has been criticized. The group does not 
differ regarding him being criticized and weak. And whoever's way this is, 


»1 


he is not to be relied upon in the religion: 
This is an explicit statement of tad'if of this person. Both statements are 
clearly contradictory. No contradiction can be seen from al-Najjashi's 
statements and, thus, his statement oftad'if is to be given preference in this 
instance, and (it is also to be given preference) because of the supporting 
evidence from his teacher (i.e., Ibn al-Ghada'iri-who is also reliable and 
from the teachers of al-Najjashi), who also made tad'if of him. Therefore, 


based on this, the narration cannot be used as admissible proof.’ 


Let us analyse the words of al-Khü'1 and draw conclusions. Firstly, al-Khü' 
judging the narration to be weak because of the existence of al-Mufaddal ibn 
‘Umar. Secondly, al-Khü'i mentioning the opinion of al-Najjasht making tad'f of 
al-Mufaddal ibn ‘Umar and the opinion of al-Mufid making his tawthiq. 


Thirdly, after al-Khü'i mentioned the difference of opinion regarding al-Mufaddal 
ibn ‘Umar between al-Najjasht and al-Mufid, he states, "Based on this, it is not 
possible to say that al-Najjashi—based on what we have come across—is more 
precise than al-Mufid.” And he mentioned something of the contradictions of al- 
Mufid and immediately thereafter, he gave preference to the tad'if of al-Najjashi 
over the tawthiq of al-Mufid. 


And he stated, “No contradiction can be seen from al-Najjashi's statements and, 
thus, his statement of tad'if is to be given preference in this instance, and (it is 
also to be given preference) because of the supporting evidence from his teacher 
(i.e., Ibn al-Ghada’iri—who is also reliable and from the teachers of al-Najjashi), 
who (also) made tad'if of him.” 


1 Al-Mufid: Jawabat Ahl al-Mawsil ft al-‘Adad wa al-Ru’yah, p. 20. 


2 Al-Khü': Kitab al-Salah, 1/420-422 (commentary under “taqdim mawarid al-Nafilah ‘ala al-Intisaf"). 
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This is how al-Khü'1 provides a basis for this issue and generates his ruling based 
on the study of this subject; however, when there was a perceived benefit in 
making tawthiq of al-Mufaddal ibn 'Umar, he completely overturned his previous 
words and stated, in another place: 
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As for al-Mufaddal ibn ‘Umar, there is a lengthy discussion on him... 
Ostensibly, he is reliable. In fact, from the more senior reliable narrators... 
Yes, al-Najjashi mentioned he has a false school (of belief) and is confused 
in hadith. He said, “It is said that he is a khattabi" It appears as though 
he intended Ibn al-Ghada'iri by this statement, according to what was 
attributed to him. Whatever it may be, al-Shaykh al-Mufid counted him in 
his Kitab al-Irshad among the teachers of the companions of Abū ‘Abd Allah 
aag, his close confidants, and from the reliable (and) righteous jurists. In 
Kitab al-Ghaybah, al-Shaykh al-Tüst counted him among the praiseworthy 
sufara@ (ambassadors). And he mentioned a narration in al-Tahdhib under 
the chapter "Muhür and Ujür (Dowries and Remunerations)" on the 
authority of Muhammad ibn Sinan, from Mufaddal ibn 'Umar. Thereafter, 
he disputed the chain of narration on account of Muhammad ibn Sinan 
and nothing more. This is like he is explicitly acting on the narration of 
Mufaddal and not venturing into finding fault with him. Ibn Shahr Ashüb 


counted him from among the reliable (narrators) of Abū ‘Abd Allah sae 
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and his closest confidants. Add to this the reliable narrations in his praise, 
as mentioned. And (considering) the fact that al-Sadiq singled him out in 
(dictating) Kitab al-Tawhid (to him). After all of this, no attention is to be 
given to the words of al-Najjashi in that he has a false school (of belief). 
And what he mentioned regarding him being confused in hadith is also 
not proven. Assuming it is proven, it does not affect the reliability of the 
man. The most that can be said is that he is merely confused in hadith, 
ie. he transmits that which cannot be verified, or, he relies on individuals 
who are not supposed to be relied upon. Ostensibly, the man is of the great 
(and) reliable narrators to such an extent that al-Shaykh, in addition to 
counting him among the praiseworthy ambassadors, relied upon him in 


al-Tahdhib, as you know.' 


Firstly, after al-Khü't previously stated: 


Al-Najjashi, according to what we have come across, is more precise than 
al-Mufid. 


No inconsistency has been seen from his words and so, with this, al- 


Najjashi's tad'if is to be given preference. 


Here, we find him saying: 


After all of this, the words of al-Najjashi are insignificant. 


Secondly, after al-Khü'1 supported the tad'if of al-Najjashi in the previous text, 
and he (further) supported it with the statement of Ibn al-Ghada'iri, we find him 


here rejecting al-Najjashi saying: 


Whatever it was, al-Mufid counted him in his Kitab al-Irshad among the 


teachers of the companions of Abū ‘Abd Allah scs, his innermost and 


1 Al-Khü': Kitab al-Sawm, 1/339-340 (commentary) “Hukm al-Jima' maʻa al-Ikrah aw al-Mutawa'ah). 
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closest confidants, and from among the most reliable (and) righteous 
jurists. Al-Shaykh al-Tüsi counted him in Kitab al-Ghaybah among the 
praiseworthy sufara’ (ambassadors)... He is, for all practical purposes, acting 
on the narration of Mufaddal and not venturing into finding fault with 
him. Ibn Shahr Ashüb regarded him from among the reliable (narrators) of 
Abū ‘Abd Allah ssi and from among his closest confidants. Add to that the 


reliable narrations mentioned in his praise, as already mentioned! 


This is the methodology of al-Khü't; in his first statement, he found fault with 
al-Mufid when, under the biography of al-Mufaddal ibn ‘Umar, he contradicted 
himself and, thus, rejected his statement on account of this contradiction. He 
then preferred the statement of al-Najjashi over his. And exactly what happened 
to al-Mufid happened to him—in relation to the exact same narrator! 


In summary, the methodology of al-Khü'i when the scholars differ—specifically 
al-Najjashi, al-Tüsi and al-Mufid—entails a lack of adherence to one of the two 
opinions. In fact, he does not even adhere to the principle of preferring the 
detailed criticism over the general tawthiq; rather, he makes tawthiq or tad'if 
according to the benefit he perceives. The quotations above are sufficient 


evidence for you. 


1 For the sake of benefit, Muhammad al-Sanad made a comparative analysis between the books al- 
Fihrist and al-Rijal of al-Tüst and the book of al-Najjashi. He speaks about who is preferred. There is 
much good in this discussion. It can be reviewed in his book, Buhüth fi Mabani “Ilm al-Rijal, p. 318. 
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2.4 The position of al-Khü' in light of the scholars’ statements of 
tawthiq before him 


Considering how late the era of al-Khü' is in relation to his predecessors, he 
found himself facing many of their opinions related to al-jarh wa al-ta‘dil. Their 
statements can be divided in the following manner. 


2.4.1 The position ofal-Khu'on the statements of the early generation 
of scholars 


By the early generation of scholars, I mean the authors of the primary sources of 


narrator criticism, their predecessors, and their contemporaries. 


Al-Tüsi, al-Najjashi, al-Kashshi, and all those that I mentioned whose statements 
related to al-jarh wa al-ta‘dil are accepted, all belong to this generation. 
According to al-Khü', all of these scholars’ statements related to the jarh and 
ta‘dil of narrators are valid. When mentioning what establishes the reliability or 
goodness of a narrator, al-Khü' states: 


cls qi JS PE ae US he gas oF ped S GU JE aa ces Gea p grated eme MI al un 
ol Us os de anzi gly el pels edo ody tally Gaal g iIa ay) 5 
esl s SLES Souls iade 


One ofthe notable scholars from the early generation states (it), such as al- 
Barqi, Ibn Qülawayh, al-Kashshi, al-Sadüq, al-Mufid, al-Najjashi, al-Shaykh, 
and their likes... It is for this reason we rely on the statements of tawthiq of 


the likes of Ibn ‘Uqdah, Ibn Faddal, and their likes.' 


Thus, there is no doubt that al-Khü'1 relies on the statements of the early 
generation of scholars. And so, when he mentions their statements, he mentions 
them because he relies on them. However, he stipulates that the attribution of 


1 Al-Khü': Mu jam Rijal al-Hadith, 1/41. 
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jarh or ta'dil to the person should be proven, as is the case of Ibn al-Ghada'irr's 
statements, or Ibn Numayr, or others about whom there is a difference of opinion 
regarding the validity of al-Hilli and others to this scholar. And that he considers 
the differences of opinion of the early generation a valid difference. And he 
considers the differences among the early generation of scholars as real and 
attaches no real importance to the statements of the latter-day scholars when 
they contradict the statements of the scholars from the earlier generations, no 
matter their standing. 


Two issues should be noted. Firstly, al-Khü'1 makes a distinction between the 
tawthiq of one of the early generation of scholars of a particular narrator and 
the process of their authenticating his narration, or his (mere) presence in the 
chain of narration that has been authenticated. There is a difference, here, which 
al-Khü' explains: 


ane he Vy gal JEU, ule Ja Y ila ebill ema l 


The earlier generations' authenticating a narration is neither indicative of 


the narrator's reliability nor his uprightness.' 
Al-Khü' adds further clarification with his statement: 


eU US oly Yule olee Wy Sly JE de oles OF [igs UI) GS ue Dol] eoa 
om gp Eg NN tee an ed (od) i] fp clea ee Wy pre OUS ci Dla Del de Gyal 
iel oia cys Uisg J ob gg LUI (08) o pno LS Jd JE opt deb ol yy Le gle US (3 tare Gl s 
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The authentication of the narration is not the authentication of the 
narrator. It means that the narration is authoritative and can be relied 
upon. Perhaps that is based on al-Sadüq's presumption that all narrators 


known to earlier generations possess ‘adalah (integrity). In fact, he did 
1 Ibid., 4:96 (no. 1493). 
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not look at the chain of narration in any way, but rather relied on what 
his teacher, Ibn al-Walid, narrated, as he explicitly mentioned. Therefore, 
from this perspective, he is a follower and adherent of his. It is well known 
that this is, according to us, not sufficient to establish its authoritativeness. 
Yes, it would have been sufficient if he made tawthiq or praised him; 
however, he did not mention anything of the kind. It is merely the act of 
authenticating and acting on his narration. And this is, in relation to us, 
serves no purpose.’ 
Secondly, regarding al-Khü's distinction between the earlier generation of 


scholars' reliance on a narrator and their tawthiq of him, he states: 


lel he 5 ely ope cà e GJ US 5 ob) agit y ule Dus Y pede ilay ule eaill slazel ò 
lode 23 Y ull Vlad 


The reliance of the earlier generation of scholars on the narration of an 
individual is not indicative of their tawthiq of him. This is because of what 
you already know in terms of the presumed state of ‘adalah (integrity)— 


which we do not ascribe to.” 


2.4.2 The position of al-Khui on the statements of the latter-day 
scholars 


Al-Khü' clearly states the distinction between the statements of the early 
generation of scholars' and those after them. He states: 


ged ge OK OF Ls cue E eol MI aum S le Gee OF peed! of BU JE cos Ley 
Í ll Cente Get coU SF US Gas LS ae ax ca aÍ seal Dolus ally ge 
wee FU yey aala ily ADs Gull cul cos BLS 3 ue BLL oes cul 
op US s be je lee Vy dal he ie Gg Up $ pe SU et rae cue es OU ya) uel S 
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1 Al-Khü': Kitab al-Sawm, 1/295-296 (commentary) (Kaffarat Sawm Qada' Shahr Ramadan). 
2 Al-Khü': Mu jam Rijal al-Hadith, 3/122 (no. 932). 
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And from those things that establishes the reliability or upstandingness 
of a narrator is when it is documented by one of the notable latter- 
day scholars, on condition that the one informing of his reliability is a 
contemporary of his, or close in time to him. As would be the case of the 
statements of tawthiq of al-Shaykh Muntajib al-Din, or Ibn Shahr Ashüb. 
As for other instances, such as the statements of tawthiq of Ibn Tawüs, 
al-‘Allamah, Ibn Dawüd, and whoever came after them, such as al-Majlisi. 
As for those distant from their era, there is no consideration for their 
statements because they are based on personal discretion and conjecture. 
That is to say that the (scholarly) chain came to an end after al-Shaykh (al- 
Tüsi) and so most people—save a few—began (blindly) following, acting on 
the verdicts of al-Shaykh, and using them as authoritative proof, just as the 
narration stated by al-Hilli in al-Sará'ir and by other such scholars in other 
places is used authoritatively... In short, al-Shaykh (al-Tüst) he is the link 
between the latter-day scholars and the authors of the principal works 
from which the four books—and others—are taken from. Generally, there is 
no way for the latter-day scholars to issue statements of tawthiq and tad'if 
on the narrators of hadith except through inference, employing personal 
reason and speculation... What results from what we have mentioned is 
that Ibn Tawis, al-‘Allamah, Ibn Dawid, and those who came after them 
only relied—in their statements of tawthiq and preferential statements— 
on their (personal) opinions and inferences, or what they gained from the 
words of al-Najjashi and al-Shaykh in their books. Rarely do they rely on 


other than the statements of these twos. At times, they erred in doing so, 
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as we will soon point out in its appropriate places. Just as they, at times, 
erred in their (personal) deductions. Thus, you see al-‘Allamah relying on 
every Imami who has no criticism levelled against him. This is clear from 
what he has mentioned under the biography of Ahmad ibn Ismail ibn 
Samakah and others. You (also) see al-Majlisi regarding every person who 
has a chain to al-Sadüq as praiseworthy—which is incorrect... Therefore, 


their statements of tawthiq are not valid in any way.’ 
It seems as though al-Khü' is dividing the phase of the latter-day scholars into two: 


1. The one informing of his reliability is a contemporary of the narrator, and 


2. Orthe one informing of his reliability is close to him in relation to time, 
as would be the case of the statements of tawthiq of al-Shaykh Muntajib 
al-Din, or Ibn Shahr Ashüb. The statements of these scholars are accepted. 


After al-Khü'i regarded the tawthiq of Ibn Shahr Ashüb as part of the category 
of being contemporaneous to the narrator, or close to him in relation to time— 
which is acceptable, according to him—we find him stating under the biography 


of ‘Umar ibn Tawbah: 


Gog SIV ad dosed (3 USS by co el eh cul ye st Gil SEO] SE al 2 Lal aU, 
se E dal gle se sib ceniza aly JE oy a 


Him being considered reliable is not proven because the tawthiq is from Ibn 
Shahr Ashüb. We have mentioned in the introduction that the statements 
of tawthiq in favour of the early generation of narrators that come from 
the latter-day scholars are ineffectual and hold no weight. This is because 


such statements are based on conjecture and personal discretion.? 


This is contradictory, unless the era of 'Umar ibn Tawbah is from the era of Ibn 


Ashüb. And, in fact, this is the case; the generation of ‘Umar ibn Tawbah is among 


1 Ibid., 1/42, 43, 44. 
2 Ibid., 14/27 (no. 8721). 
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the narrators who transmit from Jafar al-Sadiq. And the demise of Jafar is 148 
AH. If this is not the case, what, then, does his statement “or close to him” signify? 


The second category: the statements of tawthiq of Ibn Tawis, al-‘Allamah, Ibn 
Dawud, and those who came after them, such al-Majlist who was distant from 
their era. No consideration is to be given such statements because they are 
definitively based on conjecture and personal discretion. Therefore, they are 
rejected. A person may say: If al-Khü'i did not rely on the statements of tawthiq 
of the latter-day scholars, then why did he mention them in his book? Al-Khat 


answers saying: 


Lends pad eni SUS gle b C5 pad ebali ope Gol OLS 13] Lad gy eI Olas I ua jus e 
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We did not give any attention to the statements of tawthiq of the latter- 
day scholars in cases where there already exist similar statements from 
the earlier generation of scholars since there is no benefit in doing so. 
Yes, we have given such statements attention in places where we found no 
statements of tawthiq of the earlier generation. And so, even though we do 
not rely on the statements of tawthiq of the latter-day scholars, a number 
of scholars have and, as such, there is no escaping the fact that they need 


be mentioned. 


In explaining and detailing the reason for rejecting al-Hilli's statements oftawthiq 
of narrators and (also rejecting the statements) authenticating the narrations, al- 
Khü' states: 
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1 Ibid., 1/13. 
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Ostensibly, his statements of tawthiq are like his statements of 
authentication, which cannot be relied upon. This is because—despite his 
high-rank and greatness—it is usually not possible for his statement “so- 
and-so is reliable” to be an actual testimony from him such that he heard 
about that individual’s reliability from someone whom he directly saw 
making tawthiq of him and he (i.e., the person whom al-Hilli saw and hear 
the tawthiq from) heard this in a similar, contiguous manner until it ends 
in the era of the narrator which he made tawthiq of. The reason for this is 
because of the lengthy separation between him and the person who makes 
tawthiq of that narrator, as well as the gap in time between their two eras. 
Both ofthese factors make it practically impossible to have a tangible form 
of testimony (of that narrator). After the era of al-Shaykh (al-Tüsi), for a 
very long time the scholars used to follow his opinions and statements to 
such an extent that they were named the Mugallidah (Followers), according 
to what al-Shahid al-Thani mentioned in his study. Thus, it is generally 
not possible that al-‘Allamah heard the tawthiq of a narrator from (for 
example) Zayd, who heard it from (for example) 'Amr and like this until the 
era of the narrator. Therefore, his statements of tawthiq are conjecture- 
based testimonies and more so based on his personal discretion. It is a 
known phenomenon that the personal discretion of one jurist is not! a 
binding authoritative proof for another jurist. From here, the situation 
becomes clear regarding the statements of tawthiq of his contemporaries, 
or those who came after him whose condition is like that of Ibn Tawüs 


and al-Majlisi. This is because they are testimonies based on conjecture. 


1 I inserted the word ‘no’ so the statement makes sense, even though it does not appear in the copy 
of the book. 
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Otherwise, it is obvious that the tawthiq of al-‘Allamah is not lesser (in 
status) than the tawthiq of the expert narrator critics such as al-Najjashi, 
al-Shaykh, and their likes. As a result, the statements of tawthiq of al- 


'Allamah are like his statements of authentication—unreliable.' 


2.4.3 The position of al-Khü'i on the statements of al-Hilli regarding 


narrators 


In section two, the general opinion of al-Khü'i regarding the latter-day scholars 
was elucidated. And also, that he counted al-Hilli among the second category 
of latter-day scholars. It is now appropriate to specifically mention al-Khü''s 
opinion regarding the statements of tawthiq of al-Hilli. 


Under the biography of Yünus ibn Khabbab, al-Khü' states: 


ea ub je edes lis o La Glo dares Y o ae y [Jodi] ALIS oy hell cou g al 
ze 


The statements of tawthiq of the latter-day scholars such as al-‘Allamah 
(al-Hillt) and others are not reliable in instances wherein the basis (for 


these statements) is not clear. After all, the man's reliability is not proven? 


And like this, we find that al-Khü' emphasizes the issue of knowing the chain 
of al-Hilli and others of the latter-day scholars of transmission through which 
they held these opinions. If the basis for what they are claiming is sound, then he 
relies on their statement. And he does not rely on their opinion about a narrator 
if it is merely based on their personal discretion of them. 


The clearest example of this is al-Khü'T's statement under the biography of ‘Alt 
ibn Abt al-Mughirah. He states: 


1 Al-Khü': Kitab al-Salah, 1/71 (in the commentary). He stated this under "Suqüt Nafilat al-Zuhrayn 
fi al-Safar.” 


2 Al-Khü': Mujam Rijal al-Hadith, 21/203 (no. 13857). 
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The discussion remains on the reliability of the man. Al-‘Allamah (al-Hilli) 
made tawthiq of him...and Ibn Dawüd...If the basis of their tawthiq comes 
from what is understood from the text of al-Najjashi under the biography 
of his son, al-Hasan, then this will be soon spoken about. And if the basis 
is something else, he is majhül (unknown) for us; it is not possible for 
us to rely on their tawthiq, a tawthiq based on conjecture and personal 
discretion. Thus, due consideration is in using the tawthiq from the words 


of al-Najjashi.' 


1 Ibid., 12/266 (no. 7885). 
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3.0 The position of al-Hilli and al-Khü'i regarding the narrations of 
their adversaries in creed (the people of heresy, in their view), and 
those who are wanting in 'adalah 


In general, the science of al-jarh wa al-ta‘dil is, according to al-Hillt, closely tied 
together with issues pertaining to creed. As a result, the narrator criticized 
is, according to him, he who differs with him in creed. And this is the line of 
thinking that al-Hilli liked for himself; he placed most of the narrators who differ 
with him (in creed) in the second category of his book, and he placed most of the 
Imami narrators—those who have are not known to have statements of jarh or 
tawthiq (in their favour or against them)—in the first category. This is based on 
what is referred to as asálat al-‘adalah, or the presumption of an Imami narrator's 


integrity. 


On the other hand, we find al-Khü' disagreeing with what al-Hilli believed; the 
belief of the narrator has no impact on accepting or rejecting his narration. 
We can see their difference of opinion manifest in the words of al-Khü'1 who 
summarized al-Hilli's methodology saying: 
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As for al-‘Allamah (al-Hilli’s) statements of authentication, since it appears 
to us—after studying his words—that he would authenticate the narration 
of every Shii who has no criticism levelled against him... (then he cited 
several examples and said) Yes, we act upon the narrations of a person 


whom there is a consensus about regarding the acceptance of their 
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narrations, even though they may not be a Shri. However, this is from the 
perspective of consensus (ijmã). In summary, he (al-Hilli) considers the 
presumption of (an Imami narrator's) integrity, and the (only) condition 
that he considers in the narrator is 'adalah, not reliability. From here, 
he authenticates the narration of every Shit who appears to have no 
(outward) fisq (sin). And he does not rely on the narration of a non-Shii, 
even though he may be reliable! based on the tawthiq of al-Shaykh, or al- 
Najjashi, or even himself... And since the two men under discussion are 
Shri, and they appear to have no outward sin, their narration is authentic, 
according to al-‘Allamah (al-Hilli) and his methodology. How can the likes 
of this authentication be of benefit to other than him (i.e., al-Hilli), such 
as those who take into consideration the reliability of the narrator (in 
accepting or rejecting his narration) and are not satisfied with merely 
the condition of asalat al-‘adalah, (especially) since they do not find any 
statement of tawthiq for the two in the (books of) narrator criticism? 
Whoever contemplates on al-Khü'i's words will arrive at a number of conclusions, 


the most important of them being: 


1. Al-KhüT's lack of reliance on the statements of tawthiq of al-Hilli since 
they are based on his personal discretion, and 


2. Al-Khü'i considers “‘adalah the (only) condition to be considered in the 


narrator, not his reliability" 


Al-Khü' takes into consideration the complete opposite of this. Under the 
biography of Ismail al-Sha'ri, he states: 


1 In confirming this, Husayn al-Sa'idi states, “The methodology of al-‘Allamah (al-Hilli) assumes 
that the narration of someone who subscribes to a false school (of belief) is not accepted, and that 
judgement regarding it should be suspended, even if there is a statement of tawthiq (ofthe narrator)" 
(al-Du'afa' min Rijal al-Hadith, 1/97). 

2 Al-Khü': Kitab al-Salah, 1/73 (commentary). He stated this under "Suqut Nafilat al-Zuhrayn ft al-Safar". 
See, as well: Mu'jam Rijal al-Hadith, 2/57, no. 441, under the biography of Ahmad ibn Isma'l ibn ‘Abd 
Allah. 
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Al-‘Allamah mentioned him in al-Khulasah: under the second category... 
and he said, ‘He was an 'ammi (i.e., a Sunni) ...' This was stated by al-Shaykh 
(al-Tüsi) in al-‘Uddah' under the section pertaining to the authoritative 
value ofa report when it is conflicting. However, despite this, he mentioned 
that the companions acted on his narrations. It appears from him (i.e., al- 
Tüsi) that he considers wathaqah (reliability) and not ‘adalah (integrity) 
when acting (or not acting) on a narration, and that a sin of the body 
parts and a difference in creed does not negatively affect the authoritative 
value of a report... And so, what he means by citing the narration is that 
it is permissible to act on the reports of the 'Ammah (Sunnis) when he 
deems them reliable and that ‘adalah is not considered (i.e., as a condition) 
in determining the fact that the khabr al-wáhid (isolated report) holds 
authoritative value. He is counted among those who is disappointing in his 
narration and reliable in terms of his integrity, even though he is mistaken 
in relation to the foundation of his creed. Based on this, his narrations are 
a binding proof—according to what we see in terms of not considering the 
condition of ‘adalah (i.e., in a narrator) in determining the authoritative 


value (of a khabr wahid).? 


While the methodology of al-Hilli is that ““adalah is the (only) condition to be 
considered in the narrator, not (his) reliability,’ we find al-Khü'1 (on the other 
hand) saying: "According to what we see in terms of not considering (the 
condition of) ‘adalah (i.e., in a narrator) in determining the authoritative value 
(of a khabr wahid).” 


1 He is referring to ‘Uddat al-Usül or al-‘Uddah fi Usül al-Fiqh of al-Tüsi. 
2 Al-Khü': Mu jam Rijal al-Hadith, 4/22, biography no. 9128 of Isma'il ibn Abi Rafi‘ al-Sha'iri. 
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According to al-Khü'i, a non-Imàmi is not considered as possessing of ‘adalah; 
however, despite this, we find him relying on him if he trusts him. For this reason, 


we find him saying: 
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We have mentioned that (the condition of) ‘adalah is not taken into 
consideration in determining the authoritative value of the khabr. It is 
for this reason we rely on the statements of tawthiq from the likes of Ibn 


‘Uqdah, Ibn Faddal, and others.’ 


This is because Ibn ‘Uqdah is a Zaydi in madhhab and Ibn Faddal is a Fathi. A 
conflict in the (creedal) school of thought is regarded as a form of criticism on 
the narrator's 'adalah. Based on this, draw an analogy on all of the (other) people 
of heresy—in their view.’ 


1 Ibid., 1/41. 


2 For more on the ruling of the narrations of the people of heresy in the view of the Imamiyyah, see: 


Kitab al-Du'afa' min Rijal al-Hadith of Husayn al-Sa'idi, 1/80. 
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3.1 The position of al-Hilli and al-Khū' regarding their intra-creedal 
adversaries from the Imamiyyah Shiah 


3.1.1 The Mukhammisah and the ‘Aliyyaiyyah 


Al-Hilli states: 
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The meaning of al-takhmis, according to the extremists (may Allah curse 
them), is that Salman al-Farisi, al-Miqdad, ‘Ammar, Abū Dharr, and ‘Umar 


ibn Umayyah al-Damrt are all entrusted with the affairs of the world. 


Regarding the Mukhammisah, Abū ‘Ali al-Ha'iri (d. 1216 AH) states: 
UJ ale cle pate D Jl, 


The Lord, according to them, is ‘Ali six? 


1 Al-Hill: Khulasat al-Aqwal, p. 365, no. 1435, biography of ‘Alt ibn Ahmad al-Kifi. Similarly, see the 
book: Kitab Tatawwur al-Fikr al-Siyási al-Shi't min al-Shūrā ila Wilayat al-Faqih of Ahmad al-Katib, p. 260. 
2 Abū ‘Ali al-Ha@iri: Muntaha al-Maqal ft Ahwal al-Rijal, 7/438. See also: Ikhtiyar Ma'rifat al-Rijal of al- 
Tüsi (Rijal al-Kashshi), p. 398, no. 743 under the biography of Bashshar al-Sha‘iri when he likened 
some of their ideas with the ‘Aliyyawiyyah (or the ‘Aliyyd’iyyah). Al-Kashshi states, “The ‘Aliyyawiyyah 
believe that ‘Ali se fled and appeared among the Hashimi ‘Alawites. Despite being Allah incarnate, 
he revealed that he is His servant and His messenger, Muhammad (i.e., in his form). The companions 
of Abū al-Khattab agreed to four individuals: ‘All, Fatimah, al-Hasan and al-Husayn <1, And that 
the meaning of the three individuals, Fatimah, al-Hasan, and al-Husayn is a mere deception and the 
only reality is ‘Alt because he is the first of these individuals in the Ummah. They deny the person of 
Muhammad 3 and claim that Muhammad is a servant (and ‘Ali is Lord). They placed Muhammad 
in the position of what the Mukhammisah placed Salman, and they made him a messenger of 
Muhammad. They agreed with them in issues related to ibahat (antinominalist behaviour), ta'til 
(divesting Allah of His attributes), and tandsukh (transmigration of the soul). The 'Aliyya'iyyah are 
called the ‘Aliyya’iyyah Mukhammisah (Five 'Aliyya'iyyah). They claim that Bashshar al-Sha'iri, when 
he rejected the divinity of Muhammad and placed it into ‘Ali—and made Muhammad the servant of 
‘Alī and rejected the message of Salman, he metamorphosized into "the form of a bird". It is said (that 
it means) ‘aly? that in the ocean. For this reason, they name them the ‘Aliyya’iyyah. (see: Miqbas al- 
Hidayah of al-Mamagqani, 2/361). 
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Perhaps these are the people who are referred to as the Nusayriyyah. Al-Mulla 
Kani states: 
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It is not hidden now among the Shi'ah—both their common people and 
leading personalities (especially their poets—that the term Nusayri refers 


to the person who believes in the divinity of ‘AlT ssix.' 
Ja'far al-Subhani states: 
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The sect of the ‘Aliyyawiyyah—those who believe in the divinity of ‘Ali ibn 


Abi Talib sss, At times, the Nusayriyyah are also understood in this sense.’ 


Al-Hillt, as per his normal practice in not accepting his adversary in creed, rejected 
the narration of the Mukhammis. We see this clearly under the biography of 
‘Alt ibn Ahmad al-Kuft when al-Hilli placed him in the second category of his 
book that is specific to weak narrators, those whose statements are rejected and 
judgement is suspended.’ As for al-Khü't, he wrote a biography on ‘Alt ibn Ahmad 
al-Kufi, mentioned the opinions of the scholars, remained quiet and did not 


express a view regarding him! 


The basic principle is that al-Khü't, when he writes a biography of a person, and 
he does not mention any jarh or tawthiq regarding him and remains silent, the 
person is regarded as majhül, according to him. Anyone who reflects on the 
statements of the scholars, those who criticized ‘Ali ibn Ahmad al-Küfi, will find 


1 ‘Ali Kant: Tawdih al-Maqal ft Ilm al-Rijal, p. 223. 
2 Jafar al-Subhani: Kulliyyat fr Ilm al-Rijal, p. 418. 
3 Al-Hilli: Khulasat al-Aqwál, p. 365, no. 1435. 
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them related to his belief and not necessarily accusing him of lying. Al-Khü'1 
does not regard this as a valid form of criticism in a narrator, as is known from 
his reputation. Him remaining silent led to the scholars who summarized his 
book being confused because they know that criticism of a narrator's creed is 
not actually a criticism in determining his reliability—according to al-Khü'. An 
example of this is as follows. Muhammad al-Jawahiri ruled that ‘Ali ibn Ahmad 
al-Küft is majhül.' In another place, he transmits the statements of the scholars 
whom al-Khü' mentioned and did not comment further! Bisam Murtada did 
something similar? This shows that the person summarizing the book has a 
confused view since he did not definitively mention al-Khü'T's opinion on the 
person. 

Commenting on al-Tüsi's previous words, al-Khü' clearly expressed his opinion 
on the false belief saying, "He is counted among those who is mutaharrij 
(disappointing) in his narration and reliable in terms of his integrity, even 
though he is mistaken in relation to the foundation of his creed. Based on this, 
his narrations are a binding proof—according to what we see in terms of not 
considering (the condition of) ‘adalah (i.e., in a narrator) in determining the 
authoritative value (of a solitary narration)? 


This is the original position, according to al-Khü't. A person can say that al-Khü't 
considers him as weak because he endorsed the statements of his predecessors. 
(I say) this is possible; however, it contravenes the methodology of al-Khü' 
who comments—positively or negatively—on the statements related to 'aqidah 
(creed). The clearest example for what I am saying is what al-Khü'i mentioned 
under the biography of al-Hasan ibn ‘Alt ibn Abi 'Uthman - or al-Hasan ibn ‘Alī 
ibn 'Uthman Sajjadah. Al-Khü' states: 


1 Muhammad al-Jawahirt: al-Mufid min Mu jam Rijal al-Hadith, p. 385, under the name ‘Ali ibn Ahmad 
al-Küfr. 

2 Ibid., p. 383, under the name ‘Ali ibn Ahmad Abi al-Qasim; Bisam Murtada: Zubdat al-Maqàl min 
Mu'jam al-Rijal, 2/19. 

3 Al-Khü'r: Mu jam Rijal al-Hadith, 4/22, biography no. 9128 of Isma'il ibn Abi Rafi‘ al-Sha'iri. 
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Abū ‘Amr (al-Kashshi) states, "May the curse of Allah, the curse of 
the cursers, the angels and everyone be on Sajjadah. He was from the 
‘Aliyya iyyah, those who defame the Messenger of Allah 4s, They have 


no portion in Islam.’ 


(Al-Khü' states:) "The man, even though ‘Ali ibn Ibrahim made tawthiq of him 
since he appears in the isnad of his Tafsir, however, despite that, it is not possible 
to rely on his narrations because of the testimony of al-Najjashi that states the 
companions made tad'f of him. Similarly, Ibn al-Ghada'iri also made tad'if of 
him. Yes, if there were no apparent statements of tad'if (against him), it would be 
possible for us to judge that he is reliable, despite his false belief. In fact, despite 


his kufr as well!" 


Thus, we find the reason of al-Khü'i suspending judgement on the narrator is 
not because of his kufr, or because he disparaged the Prophet «ssi, rather, he 
made tad'f of him because of al-Najjashi testimony (against him)! In summary, 
whoever disparages the Prophet ite is acceptable in narration, according to 
al-Khü'. And his kufr is not a valid reason for criticizing him! Furthermore, the 
Imamiyyah come and find fault with the Ahl al-Sunnah's accepting the narration 
ofthe Nawasib! I do not know, is disparaging ‘Ali «ails greater and more repugnant 
than disparaging the Prophet 1X5. We just require a little bit of fairness. 


In summary, the original position in the methodology of al-Hilli is to reject the 
narrations of all those who are his adversaries in creed, except for in a limited 
number of issues. For example, if the individual is among the people of ijma'. (On 
the other hand,) the original position of al-Khü' is to accept the narration of a 
narrator, irrespective of his belief. To such an extent that even if the narrator 


1 Al-Tüsi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 571, no. 1082. 
2 Al-Khü': Mu jam Rijal al-Hadith, 6/78, no. 2941. 
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were to “disparage the Prophet iix" (Allah’s protection be sought), as long 
as he was not deemed weak by one of the earlier generation of scholars. 


3.1.2 The Mushabbihah and the Mujassimah 


Tajsim/Tashbih (anthropomorphism) is a theological issue that is mentioned 
in some books of creed. It has nothing to do with the sciences of hadith. The 
different sects disputed in relation to the beliefs of every sect with Tashbih 
or Tajsim. Neither Tashbih nor Tajsim are clearly defined; rather, each sect 
interprets it according to their belief of it. Thus, we find al-Sharif al-Murtada (d. 
436 AH) defining the Mushabbihah for us saying: 


AE kab ee alos Ul OÍ dd so clt 
Those who believe that Allah has a broad (and) tall body.! 


At times, the Imamiyyah use the word “Tashbth” to mean that person who 
establishes the sifat (qualities ) of the Lord in a way that is befitting to Him, as 
stated by Ibn Taymiyyah in his refutation of Ibn al-Mutahhar al-Hillr: 


BIE cuu e eere At coU jM coUa ane Xu spe alltel pail Jia Land's 
ler eY ga ces del JU YI LS AY 5 Y a Loue UJ el essel de ely C aU BUI euo 
ig OW Laia ramz OF a Olaia ee tl OF Lp tized UJ eel US Lael Y ga cal rn D cs JS 

Reis Sia)! iata o] | JE GUS 


This Rafidi and his likes from the Jahmiyyah referring to the Ahl al-Ithbat— 
those who deny the attributes of people for people—as Mushabbihah is 
like them referring to the person who affirms the Khilafah of the three 
Khulafa’ as a Nasibi. Because when they believed that there is no wilayah 
(sovereignty) to ‘Ali except by disavowing these people, they made 
everyone who does not disavow from them a Nasibi. Just as they believed 


that the qadamayn (two feet) are similar to one another, or the jismayn 


1 Al-Sharif al-Murtada: Rasa@’il al-Murtada, 2/285. 
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(two bodies) are similar to one another, etc., they say those that affirm the 


attributes are Mushabbihah.' 
Bahr al-'Ulüm (d. 1212 AH) states: 
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Tashbih is Tajsim in all of its (various) shades, as discussed in the books 
of kalam (scholastic theology). Most of the Asha‘irah believe this and the 


Twelvers disassociate themselves from it.”? 


Had Bahr al-'Ulüm been aware of the books of narrator criticism, he would know 
that many senior and notable narrators of the Imamiyyah were Mujassimah 
Mushabbihah. Thus, when did the Imamiyyah disassociate themselves from 
Tajsim? 


What is clear from this is that ‘Tashbth’ and 'Tajsim' are negative words. Everyone 
who this was attributed to disassociated themselves from it to such an extent that 
Ibn al-Mutahhar al-Hilli judged that the Mushabbihah are najis (impure), in fact, 


apostates. He states: 


aed ps FS Jal d see M gl ed pis p Gel ca gd els be doer os JS ss eni AISI 
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The disbeliever is najis (impure). He is every person who rejects that which 
is known to be established in the religion as darürah (necessary). Regardless 
of whether they are combatants, People of the Book, or apostates. And, 
similarly, the Nasib, Ghulát (Extremists), and Khawawij. The view closest to 
the truth is that the Mujassimah and Mushabbihah are similar.’ 


1 Ibn Taymiyyah: Minhaj al-Sunnah al-Nabawiyyah, 2/607. 
2 Bahr al-Ulüm: Rijal Bahr al-'Ulüm, under the letter ‘ha’, 4/17. 
3 Al-Hilli: Tahrir al-Ahkam, 1/158. 
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The one who examines the biographical works of the Imam? school will find 
that many senior-ranking reliable narrators were Mushabbihah/Mujassimah. 
According to a group of them, this constitutes misguidance to such an extent that 
the Shrah disavow and make takfir (excommunicate) of one another. Al-Wahid 
al-Bahbahani (d. 1206 AH) states: 
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Many of the Shrah differ, criticize, rebuke, and make takfir of one another. 
Perhaps that is part of their religiosity in that they consider from the other 
that which they believe—according to their ijtihad—to be extreme, or Jabr, 


or Tashbih, or disrespect to Allah 35:3: 


The creed of Tashbih and Tajsim is the creed of the Qummis, those whom the 
Imamiyyah consider the leaders of the school. Al-Sharif al-Murtada (d. 436 AH) 


states: 
ESS Burm Agate MIS uU pb op iem LÍ Y ea m M oll LP oe els eel 
4 Gl 5 Wi Ae egila s 


Yesterday, all of the Qummis—without exception to any of them save 
Abi Ja'far Ibn Babawayh—were Mushabbihah/Mujbirah. Their books and 
writing testify to and speak of that. 


So much so that al-Murtada regarded Tashbih as a sign of the people of Qum. He 


states: 
gea Aha ge gh SLE gl ily ge by eel BOS Ol is ed ales Aly ch gated 


How I wish that any narration would be free and safe from the fact that 
its root and branch contain a Waqifi, or extremist, or a Qummi Mushabbih 
Mujbir? 

1 Al-Wahid al-Bahbahani: Ta liqah ‘ala Manhaj al-Maqál, p. 366. 

2 Al-Sharif al-Murtada: Rasa il al-Murtada, 3/310. 


3 Ibid., 3/310. 
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After it has become clear that Tajsim has spread among the seniors of the early 
generation of Imamiyyah, specifically among the people of Qum—as mentioned 
by al-Murtada and as will be seen, what is the position of Ibn al-Mutahhar al-Hilli 
and Abū al-Qasim al-Khü' regarding their narrations? 


The position of Ibn al-Mutahhar al-Hilli regarding narrations from the 
Mushabbihah/Mujassimah 


We have already seen that Ibn al-Mutahhar al-Hilli is among the more stringent 
critics in accepting narrations from a non-Imami. However, at this juncture, we 
are dealing with an Imami who is (also) a Mushabbih. In general, despite his 
Imami creed, he contradicts al-Hilli in certain (other) creedal issues. A narrator 
being an Imami is, according to Ibn al-Mutahhar al-Hillt, regarded to be among 
the accepted. 


Under the biography of Muhammad ibn al-Khalil al-Sakkak, al-Hilli states: 
Ax gh ge sll oe US J of poled! JG 


Al-Najjashi states that he has a book that he named al-Tawhid. And it is 
Tashbih'.? 


Despite what al-Najjashi stated, al-Hilli placed him in the first section dedicated 
to those narrators who are relied upon, despite the fact that he wrote a work on 
Tashbth! 


However, al-Hilli contradicted this course of action in the biography of 
Muhammad ibn Ja‘far ibn Muhammmad ibn ‘Awn al-Asadrt; he placed him in the 
first section (of his book). And, despite that, he states in his biography: 


1 Commenting on the statement of al-Najjashi, “It is Tashbih;" ‘Alī al-Burüjirdi states, "i.e., it is not (a 
book on) Tawhid; rather, it is a book on Tashbih and shirk (polytheism)" (Tara if al-Magal, 1/348, no. 
2603). 

2 Al-Hilli: Khulasat al-Aqwal, p. 244, no. 831. 
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Conia pe toam SUB tly perl pis Oy sinall e 59) TY] rade JE one X3 OUS 


He was reliable, sound in hadith. However, he narrated from weak 
narrators. And he used to believe in the doctrine of Jabr and Tashbih. 


Therefore, I suspend judgement on his hadith.? 


This is regarded to be from the contradictions of al-Hilli in that he placed the 
narrator in the first section, despite his explicit statement of suspending 
judgement on his hadith. However, what is difficult to say for certain is: Why did 
al-Hilli suspend judgement on his hadith? Is it because he “narrates from weak 


narrators?" Or, is it because "he believes in Jabr and Tashbih"? 


Both are possible; however, the opinion closest to the truth in regards to rejecting 
his narration is because of the fact that he narrates from weak narrators, not 
because he believes in Jabr and Tashbth. This is because al-Hillt accepted the 
narration of Muhammad ibn al-Khalil al-Sakkak, despite the fact that he wrote on 
(the issue of) Tashbth. What further emphasizes this is the fact that al-Hillr also 
made tawthiq of Hārūn ibn Muslim ibn Sa‘dan al-Katib. In al-Khulasah, he states: 


Reliable. Distinguished. He belonged to the (creedal) school of Jabr and 
Tashbih.? 


In summary, al-Hilli does not regard the creed of Tashbih a reason to make tad'if 


of the narrator, or to reject his narration, as is clear from the previous examples. 


Al-Khü''s position on the Mushabbihah 


On more than one occasion, al-Khü' expressed the fact that the false belief of a 


narrator does not negatively impact his 'adalah. We have seen something in this 


1 Ibid., p. 265, no. 943. 
2 Ibid., p. 291, no. 1073. 
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regard already. Tashbih and Tajsim form part of a person's false belief which, 
according to al-Khü't, has no negative impact. If al-Khü'i attempted to negate 
this from some of the narrators, he would do so not because it is a criticism of his 
narration. Rather, it is merely from an academic standpoint: Is it established that 
he holds a false belief or not? 


Commenting on al-Hilli’s suspending judgement on the narration of Muhammad 


ibn Ja'far ibn 'Awn al-Asadi, al-Khü' states: 


«la» gle slexe WI 3 ELIS) ey Wants padl WE OS pare cp Joe OÍ Leakey Wy JJ Ul 


If we, for the sake of argument, agree that Muhammad ibn Ja'far believed 
in Jabr and Tashbih, then there should (still) be no doubt in the reliability 
of his narration. This is based on what the reliable position is; that is 
to say that the narrator’s reliability is a sufficient in determining the 
authoritative value of his narration, without any interference into the 


soundness (or lack thereof) of his belief.! 


It is proven with authentic chains of narration from Yunus ibn ‘Abd al-Rahman— 
who is one of the senior narrators of the Imamiyyah—that he was from those who 
believed in the doctrine of Tajsim, to such an extent that al-Khü' affirmed the 


authenticity of the narration. He states: 


een Vis gil Lula Y pull ale 1:53 folu JI ce cul ium S e d gi d yi ee ee 
Ole Las Y Lewy Loglal J} Legale oy ye LY Obey JE OUS p ages AUI to p eco Ll ul lS JE cse 
ole pbleVy gäil Lan Laslacel as glali Less (ol atil irirna)! bly J ds lead 
UJ Y Laygo balu Jil le yo LS plore Glee yy te ai] po aslie gles pd yp UD 

il s See 2 SS Ls JI SU Jos Y Ga 


1 Al-Khivi: Mu jam Rial al-Hadith, 16/180, no. 10411. 
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There are two authentic narrations that prove the deviation of Yünus 
and his false belief... (from them) ... On the authority of ‘Alī ibn Mahziyar, 
“I wrote to Abū Jafar Muhammad ibn ‘Alī ibn Misa al-Rida st, ‘May I 
be ransomed for your sake! I read salah behind someone who believes in 


Tajsim and believes in the belief of Yünus (i.e., ibn ‘Abd al-Rahman)?’ 


He #2 wrote, ‘Do not read behind them. And do not give them zakah. 


Disassociate yourselves from them, Allah will disassociate from them.” 


It is necessary that the knowledge of these two narrations be addressed 
by its rightful people. They are not good enough to conflict with the 
previously mentioned sound narrations which include the sahih as well. 
As mentioned, this is in addition to such narrations being supported by 
the fact that jurists and other great scholars acknowledge the greatness 
of Yünus and his high rank to such an extent that he is counted among 
the people of ijmà' (scholarly consensus). All of this assuming that these 
narrations were not mentioned because of a defect; in such a case, they 
still do not negate the narrator's reliability since this is what is required in 


determining the authoritative value of a narration.’ 


The point here is that al-Khü'1 does not regard the false belief of a narrator a valid 
factor such that it negates the tawthiq of a narration, even though the narrator 
likened Allah to His creation! 


3.1.3 The position of al-Hilli and al-Khui regarding the Ghulat 
(Extremists): the Ahl al-Tayyarah, the Ahl al-Irtifa, and the 
Mufawwidah 


In general, ghulü (extremism ) denotes a certain transgression of boundaries. In 


al-Miqbàs, al-Mamaqani states: 


ODE foe JU JE By JI yj ses Y cel Scu» a Las Y SLs Ul UU todd se jalll paws Sl 
WE IS act UL dg s CLES fol ope s hhl Jal a als 


1 Al-Khü': Mujam Rijàl al-Hadith, 21/226, no. 13863. 
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Extremism means to transgress the boundary. Allah 35 states, “Do not 
commit excess in your religion,” i.e., do not transgress beyond the boundary. 
It can be said of a person, ‘So-and-so is from Ahl al-Tayyarah and from Ahl 


al-Irtifa'; intending thereby that he is extreme (in his views). 


The Imamiyyah differ greatly regarding the definition of an extreme narrator. 
This is based on the fact that they differ upon what constitutes the foundations 
of creed. Al-Wahid al-Bahbahani (d. 1206 AH) states: 


PIPER DIS COUPER pI ladi E CORRUIT] 
esed oe Gs lane DU, GUS Le oT ets gl em ol La git 


The early generation of scholars would also differ regarding the foundations 
of creed. Thus, something could be considered, according to some of them, 
false, or constituting extreme disbelief, Tafwid (Delegation), Jabr, Tashbih, 
or other such related beliefs. While, according to others, believing in these 


issues could be essential.? 


What makes recognizing an extreme person from others even more difficult is 
the fact that there is no real distinction made between the extremists since they 
spread amongst and assimilated with the Imamiyyah. This is because they were 
directly from them. As Abu ‘Ali al-Ha'iri acknowledged, the Imamt scholars were 


uncertain in applying the word ‘extreme’ to a narrator. He states: 


eLa ILS xà ald eel pgti polite te yak gives iail od uiia IIS BALI o] 
CE gL je MO page oll 


The extremists’ were hidden amongst and intermingled within the Shrah. 


They deceitfully obfuscated themselves and lived among them. Therefore, 


1 Al-Mamaqani: Miqbas al-Hidayah, 2/397. 
2 Al-Wahid al-Bahbahani: Ta'ligah ‘ala Manhaj al-Magàl, 1/129. 
3 The extremists from the Twelver Shrah. They are not an independent group from them, as it 


appears from the text of al-Ha'irt. 
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the early generation and Qummis would accuse a person of extremism 


with a slight uncertainty.! 


On account of this difference of opinion in belief and defining what extremism’ 
is, the opinions of the scholars of narrator criticism differed in relation to many 
narrators who the term "from the Ahl al-Tayyarah,” or “extreme,” or other similar 
words was applied to. To such an extent that al-Mamaqani, alluding to this 
problem, stated: 


icd ee BN oy Leela IL Sey ey BS Bl ele ate Y 


It is no secret to you that many narrators have been accused of being 


extreme and the reality is that they are not from the extremists. 


In summary, the words of ghulü (extremism) and whatever is in its meaning are 


regarded to be words of dispraise.‘ 


1 Abü ‘Ali al-Ha'iri al-Astarabadi: Muntaha al-Magal ft Ahwal al-Rijal, 1/77. His words are similar to what 
al-Wahid al-Bahbahani mentioned in Ta'liqah ‘ala Manhaj al-Maqal (1/129); however, because of the 
sheer amount of difference regarding the wording, I attributed the words to al-Ha'irt. It is possible 
that al-Ha'iri narrated the words of al-Bahbahani bi al-ma'nà (i.e., not verbatim) since the subject- 
matter is one, despite the different wording. 

2 See: al-Rasá il al-Rijaliyyah of Abū al-Ma‘ali al-Kalbasi, 3/611, 613 and beyond. He speaks about the 
meaning of ghulü (extremism) and the differences of opinion therein. 

3 Al-Mamagani: Miqbas al-Hidayah, 2/397. 

4 See: Usül al-Hadith of ‘Abd al-Hadi al-Fadli, p. 121; Mujam Mustalahat al-Rijal wa al-Dirayah of 
Muhammad Rida Jadidi, p. 108 and 111; Muntaha al-Maqàl ft Ahwal al-Rijal of Abū ‘Ali al-H@iri, 1/114 
- see the marginalia for an excellent discussion on the subject-matter; al-Ri'ayah li Hal al-Bidayah of 
al-Shahid al-Thani, p. 123; Marrifat al-Hadith of al-Bahbüdi, p. 117; al-Faw@ id al-Rijaliyyah of al-Kajüri, 
p. 118; Usül al-Hadith wa Ahkamuhu of Ja'far al-Subhani, p. 169. As for what is printed among Rasá'il fr 
Dirayat al-Hadith of al-Babili, see: Wusül al-Akhyar ilā Usül al-Akhbar of al-Husayn al- Amili, 1/492; al- 
Wajizah fi ‘Ilm al-Dirayah of al-Baha’i, 1/545; Manzümah Müjaz al-Maqal of ‘Abd al-Rahim al-Asbahani al- 
Ha'iri, line no. 145 under the title “Alfaz al-Jarh,” 2/501; al-Wajizah ft ‘Ilm Dirayat al-Hadith of al-Asfahani 
al-Hamdani, 2/563, and other places. 
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In discussing the opinions of Ibn al-Ghada'iri and Ibn al-Walid, I previously 
mentioned something regarding the scholars' position on the statements of 
Tadif of Ibn al-Ghada'iri-which is regarded as something that stems from the 
difference between the school of the Qummi Imàmiyyah and the other Imàmi 
scholars on the meaning of ghulü. 


It can also be said that it is necessary to note that when the latter-day scholars of 
the Imamiyyah would use the term 'ghulü; for one of the narrators, it is necessary 
to know the intent of the scholar who is using the word. Here, al-Karbasi (d. 1175 
AH) in Iklil al-Manhaj reproaches the Qummis for not knowing the meaning of 
ghulü. He states: 


AN gre cell he pedl jl m pnt J y oye Of J pls ope e$ SLI cae etd mi ol O gail 
eto Sad ele ioo ga ale oye tS 1] pla sani US SOY a JE sg glory ale 


The meaning of ghulü isn't clear to the Qummis; among them are those 
that say that whoever says that it is not permissible for the Prophet i-i 
to commit a mistake is an extremist. For example, they attributed (this 
form of) ghulü to many of our companions, despite them having a correct 


creed and holding a sound opinion.! 
On the contrary, we find the statement of al-Sadüq (d. 381 AH): 


eade J i |J] Us Slo s 3 ulia eed gilino g Sly Ls piel ase 


A sign of the Mufawwidah and Ghulat and their types is their attributing 


Taqsir, or negligence to the mashayikh of Qum and their scholars.’ 


And, like this, we find every scholar accusing the other of negligence and not 
clearly defining the meaning of ghulü; as mentioned, all of this stems from the 
difference of opinion on their creed? 


1 Muhammad Ja'far ibn Muhammad al-Khurasani al-Karbasi: Iklil al-Manhaj fi Tahqiq al-Matlab, p. 221. 
2 Al-Shaykh al-Sadüq: al-r'tigadat fi Din al-Imamiyyah, p. 101. See, also: Ma'rifat al-Hadith of al-Bahbüdi, 
p. 120, and: Bihar al-Anwar of al-Majlisi, 25/344. 

3 See: al-Du‘afa’ min Rijal al-Hadith of Husayn al-Sa‘idi, 1/113. 
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The position of al-Hilli regarding the extremists 


We have already seen the severity of al-Hilli’s opinion regarding the creed of 
a narrator; if he is an Imami, al-Hilli presumes his ‘adalah and regards him as 
acceptable in narration—if there is no jarh mentioned about him. However, 
despite his opinion of regarding the Ghulat as Imamis, we find al-Hilli inserting 
them into the second section of his book, a section that is dedicated to weak 
narrators and those whose statements judgement is suspended. 


This frequently occurs in his book, al-Khuldsah, as is the case under the biographies 
of Ja'far ibn Muhammad Mufaddal', Sulayman al-Daylamr, ‘Ali ibn Hassan ibn 
Kathir al-Hashimr?, and ‘Ali ibn Hasakah*. Yes, at times, these narrators combine 
other negative qualities alongside extremism; however, it appears from al-Hilli's 
doing that extremism is among the reasons for rejecting a narration. What 
highlights this is the fact that al-HillT placed Nasr ibn al-Sabbah in the second 
section and presented his biography saying: 


ily JI 2S Oy adel ME sll pal US 


His agnomen was Abū al-Qasim al-Balkhi. Extreme in madhhab. He 


narrated a lot.5 


He did not mention a reason for placing him in the second section, despite the fact 
that he narrates a lot. In fact, he is a teacher of al-Kashshi from whom he narrates 
frequently in al-Rijal; however, he described him as “extreme in madhhab.” 


Perhaps the reason for this is the fact that al-Hilli considers the ghulat to be 
disbelievers and apostates. He states: 


1 Al-Hilli: Khulasat al-Aqwal, p. 332, no. 1307. 
2 Ibid., p. 350, no. 1386. 
3 Ibid., p. 366, no. 1439. 
4 Ibid., p. 367, no. 1442. 
5 Ibid., p. 413, no. 1676. 
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eM oe Ogre eel Y doled Ly TOL s eel iul 


The Ghulat, even though they acknowledged the shahadah (testimony), 
they are out of the fold of Islam.' 


Al-Hillt did not suffice in rendering them disbelievers; he also judged them to be 


impure. He states: 
By cL eJ lae oui realis ode O Ll, 


The Muslims, despite their different madhhabs are pure, except for the 
Khawarij and Ghulat. 


Similarly, he states: 
rede cha, Y iis cyl sul 
(Janazah) Salah is not to be read on the Khawarij and Ghulat. 
These severe rulings show us the reason al-Hillt rejects the Ghulat’s narration. 


If al-Hillt mentions one of the Ghulat in the first section, it is because there is 
a difference of opinion among the scholars regarding his condition and he 
preferred one of the two opinions over the other, as in the biography of Dawüd 
ibn Kathir al-Raqi: 


Lj ASN bs ee JE JE 93 aly 43 GV 


The stronger (opinion) is to accept his narration because of al-Shaykh al- 


TūsTs statement, as well as al-Kashshi's.’ 


1 Al-Hilli: Muntaha al-Matlab, 1/152, under al-As'ár wa al-Awani al-Mushtabihah. 
2 Al-Hilli: Tahrir al-Ahkam, 1/50, under al-Mudaf wa al-Asar. 

3 Al-Hilli: Tahrir al-Ahkam, 1/125, under Man yusalla ‘alayhi. 

4 Al-Hilli: Khulasat al-Aqwal, p. 140, no. 388. 
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He states something similar under the biography of Muhammad ibn ‘Isa ibn 
"Ubayd.' 


The position of al-Khu' regarding the extremists 


Al-Khü't explains ghulü to us saying: 


e JE b ized oy AUI SV tol sl ua E eV Ra p JE zn, cya eid) aL yb le id 
JI] DE WL, paoli ody cone RE en s Y SIS GH eem SY aly led! 
29 V OF iss aÍ Y) ail aa gil Cale VE AJ] ee pe (ea) is eh Se peered id 
aly caelos oval al gpd — p 7 pated al eaa el a WS sss ea tll J Rao 
igy hata Co Qe)... pSV oll daly Lee geld LS ut cl aly 5L JL, HES 
ANEY g c SUE AE ge e Le = po d xim Lally al) ye uai uim Vo 7 p 7 eee o 
ere n een god s ES 5 JE ee eed ee ud JE e SÍ el co all o Jae eel 
eo gd ella (J| o poll abel fp — alll pa iios Led (all OF Ain, 2M tide — p = aga} nota] 
cpl BÀ oe o dal! ce ji be Lii dE alasi cus ell Las tad. ples tle LU] asi 
4$ ados Y bane — yt sell lige ala adl ij Jai- Ge 7 el ye sel EO] ad 

Ales! ael JI ge pole Vb 


The extremists are of different groups. Among them are those who believe 
in the divinity of Amir al-Mu'minin or one of the pure Imams. And so, his 
belief is that Ali is God incarnate that descended unto the earth. If this 
attribution (of creed) is correct and their belief therein is proven, then 


there is no doubt regarding them being impure and their disbelief. 


Among them are those who attribute some form of recognition to the 
divinity of Allah 35522; however, they (also) believe that all the legislative 
and administrative affairs (of this world) are in the hands of and regulated 
by Amir al-Mu'minin or one of the Imams. Thus, he considers him (i.e., ‘Alī) 
the Muhyi (One who gives life) and the Mumit (One who gives death), and 
that he is the Creator, Sustainer, and that he is the one who clandestinely 


assisted the previous Prophets as well as assisted the noble Prophet Asses, 


1 Ibid., p. 241, no. 821. 
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Among them those who do not believe in the divinity of Amir al-Mu'minin 
and do not delegate authority (Tafwid)! of worldly matters to him; rather, 
they believe that he and the other pure Imams are the leaders, and that 
they work on behalf of Allah 355^, and that they are the noblest of 
creation by Him 35, And so, issues related to creation, sustenance, 
etc. are attributed to them, not in the sense of actual attribution to them 
since, in reality, Allah ss is the doer; rather, similar to how death 
is attributed to the Angel of Death, or rain to the Angel of Rain ... This 
category is regarded to be one of the categories of ghulü, similar to what 
was transmitted on the authority al-Sadüq, from his teacher, Ibn al-Walid, 
‘Denying the possibility of the Prophet iss» committing mistakes is the 
first level of extremism. Extremism in this last meaning is not forbidden; in 


fact, on the whole, it is something that is inevitable to observe.” 


Thus, al-Khü'1 judges a category of the Ghulat to be impure. In fact, he even made 
Takfir of them, as we have seen from his words. According to him, they are of 
varying degrees. Al-Khü't emphasizes they are not all of the same degree with his 


statement: 


ged) Bae tal x UU ouo s ig os WE (aset OS ol cs GL Ya oley 4d Vlad ol 


Extremism is of varying degrees. There is nothing in the way of a person 
being extreme to a certain extent and, at the same time, he curses another 


person more extreme than him? 


Whoever knows the methodology of al-Khü'i regarding ‘adalah (of a narrator), he 
will soon come to know his opinion on the narrations of the extremists. Al-Khü' 
does not suspend judgement in accepting a narration based on the false belief of 


3—7 


a narrator. Al-Khü'r's statement emphasizes this: 


1 There will be more on Tafwid later on. 
2 Al-Khü': Kitab al-Taharah, 2/73-75, under the section Najasat al-Ghulat. 
3 Al-KhiiT: Mu jam Rijal al-Hadith, 20/150, no. 13043. 
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BU My Ball LB METER 
There is no inconsistency in (possessing) a false belief and being reliable. 


A person may say that the words of al-Khū' here do not include the extremists, 
those whom he declared disbelievers; rather, it is only applicable to those whom 
he judged to be Muslim. 


In response to this, I say: We have already seen that al-Khü' includes in his 
methodology even the disbeliever, the most extreme, such as the Mukhammisah— 
those whom no one doubts their apostasy. As he states under the biography of 
Sajjadah: 


Lad s iS ga fe Die alad qa ABU ys Kol LY cni oped BS e d end 


Yes, had there not been a clear statement of Tad'i£", it would be possible for 
us to judge that he is reliable, despite his false creed. In fact, even despite 


his disbelief as well? 


Whoever of the extremists' narrations were rejected by al-Khü', the reason for 
rejecting was not necessarily because of extremism, since this goes contrary to 
his normal practice. Rather, the reason for tad'if and rejecting his narrations are 
for reasons other than (holding a) false belief and extremism. At times, a narrator 
would hold a false, extreme belief in addition to the earlier generation of scholars' 
stating that he is either weak, or he lies, or any other reason which, according to 
al-Khü', is regarded as a reason for deeming the narrator weak. This is precisely 
what is found under the biographies of Muhammad ibn al-Hasan ibn Shamün*", 
Dawud ibn Kathir al-Raqr, and ‘Abd Allah ibn al-Qasim al-Hadrami*. 


1 Al-Khü': Kitab al-Hajj, 1/29, commentary under Itibar Idhn al-Wali. 

2 What he means is that had it not been for some of the previous scholars, such as al-Najjashi, it would 
be possible to judge that he is reliable. 

3 Al-Khü': Mu jam Rijal al-Hadith, 6/78, no. 2941. 

4 Ibid., 16/234, no. 10509 and 5/349, no. 2874. 

5 Ibid., 8/126, no. 4429. 

6 Ibid., 11/304, no. 7076. 
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In addition to the earlier generation of scholars explicitly stating he is a liar, a 
narrator would also be considered weak when there is documented evidence of 
an infallible cursing him, as is the case with Faris ibn Hatim'. 


At times, al-Khü'i would reject the narration of a narrator, not because of the 
statement of an earlier, relied-upon scholar, or, because of what was attributed 
to him in terms of being extreme; rather, on account of there not existing 
a statement of tawthiq in his favour—since al-Khü'i does not believe in the 
narrator’s presumption of ‘adalah. This is the case in the biography of Khaybari 
ibn ‘Alt; al-Khütmentionsthe statements of the scholars regarding him, including 
the statement of al-Najjahshi: 


ELl edo (gb J oem yy aT AUS 53 ards Baad (9 9S Olek de og ue 


Khaybari ibn ‘Ali al-Tahhan is a Kufi. (He is considered) weak in his school. 
Ahmad ibn al-Husayn mentioned this. It is said that there is extremism in 


his school? 
Al-Khü'i commented saying: 


died de JL Y Cadell à Geral OB aide J ated cya ell gp del ye bled! o 53 Le 


What al-Najjashi mentioned from Ahmad ibn al-Husayn that he is weak in 


his school; this does not mean that he is weak in his hadith.’ 


Thereafter, al-Khü'T suspended judgement on accepting his narrations, not 
because of his false (creedal) school; rather, because of the fact that there was no 
previous statement of tawthiq in his favour.’ 


1 Ibid., 14/258, no. 9311. 

2 Al-Najjashi: Rijal al-Najjashi, p. 154, no. 408. 

3 Al-Khü': Kitab al-Hajj, 1/29, commentary under I'tibar Idhn al-Wali. 

4 The following biography emphasizes for us the fact that al-Khü'i, when he does not find any 
statement of tawthiq or criticism for the narrator, he is rejected in narration and has an unknown 


condition. continued... 


322 


And like this, al-KhūTs methodology in dealing with the Ghulat reveals itself. 
In summary, ghulü, no matter how extreme the narrator's belief is, it does not 
impact the acceptance of his narrations since holding such a false belief—even if 
it reaches the level of disbelief—does not negatively affect the narrator. 


We should know that the Mufawwidah is a sect among the Ghulat. Al-Majlist (d. 
1111 AH) states: 


ASV co doa egi cel SI ge eal ses Ge IGE CU ed ply SA! ye ee Ly ial, 
edil 28 SLE «UI OF pal sors gal) US a G5 ly GES! Laly ager pill aly eei, 
SLE aro p Ley pL GLE eJ] (2 daily Lele 


The Mufawwidah are a group of extremists. The statement by which they 
separated themselves from the other Ghulat is that they acknowledged 
the Imàms came into existence, that they were created, that they denied 
their eternality from them, and (denied) the act of creating and sustaining 
(creation) from them, as well as their claim that Allah ss specifically 
created them, and that He handed over to them the affairs of the world 


and all actions.! 


Al-Sadüq (d. 381 AH) states: 


oA DL J go Le oy al ee Wy cs Dery o] = PIL ede = Gobel cJ ai ahy oe ga 
elena Ty ae aUl hee Mas GLE ory jo «UE o] Jp CE € uas gal ey = pL! ade - JG 
Caney 13 AU phe ds Jui Ul y Cel Win Wad gd) AMI ua uS 7 pM ade = Ule y 

Je Ji iy gu SAI ade Tl 43) 


continued from page 322 

Al-Khü' states under the biography of Muhammad ibn Bahr al-Rahni, "The man, even though it is not 
proven that he is weak, we have mentioned on more than one occasion that the book that is attributed 
to Ibn al-Ghada'irt is not actually authentically attributed to him. Additionally, his reliability is not 
established. What al-Najjashi intended with his statement regarding his hadith and that they are 
"close to being sound" is that there is no extremism in them. Therefore, his uprightness is still not 
established since his condition is unknown.” (al-Mu'jam, 16/133, no. 10324.) 

1 Al-Majlisi: Bihar al-Anwar, 25/345. 
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eles a NETTEN 
d alis vis 2655 aU gles d À 25 Li 5 je adis AEN ges ja 
SBS sau jas gr pele Sie 


nur WS JU gl a aai LIS - EST ede - Gola JU Go as tl Joy Sed pails 


It was narrated from Zurarah that he said, "I said to al-Sadiq sss, ‘A man 
from the descendants of ‘Abd Allah ibn Saba’ stated the belief of Tafwid: 


He š said, ‘And what is Tafwid?’ 


I said, ‘He says that Allah ssa« created Muhammad zz«ssi- and ‘AIT ss, 
and then he handed over the matter to them. Thus, they created (creation), 


gave (everyone) sustenance, grant (people) life, and grant (people) death). 


He said, ‘The enemy of Allah lied. When you return back to him, read to him 
the verse in Sürah al-Ra'd, “Or have they attributed to Allah partners 
who created like His creation so that the creation [of each] seemed 
similar to them?” Say, “Allah is the Creator of all things, and He is the 


One, the Prevailing.” 


I left for the man and informed him of what al-Sadiq s: said. It was as if I 


9999 


threw a stone at him. Or, he said, ‘It was as if he became mute: 


This text explicitly proves that the descendants of Ibn Sab'a had a role to play 
in the spreading of many false beliefs early on among the Imamiyyah. As in this 
narration, the Ahl al-Bayt fought and warned against such beliefs; despite this, 
it has become widespread among the beliefs of the Imamiyyah in these times. In 


fact, it is among the unescapable beliefs that are necessary to believe in! 


1 Sürah al-Ra'd: 16. 


2 Al-Sadüq: al-I'tiqadat fi Din al-Imamiyyah, p. 100. 
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3.1.4 The position of Ibn al-Mutahhir al-Hilli and al-Khü'i regarding 
the claimants of the Babiyyah! 


After the Imamiyyah's belief in the occultation of Muhammad ibn al-Hasan 
al-‘Askari and their belief that he is the awaited Mahdi, they became confused 
since it contradicts the philosophy of Imamah—which is founded on leading the 
people. Thus, questions were raised to the Imamiyyah. Ahmad al-Katib states: 


ue lE e ux ens Vg pete lia Èy gams Mole] AUS IS] ge ant 2 gI SI SI jel 
sinil RJ gles Vig Lua ok BL SS WI LS oe tell abs oe penal ge gaol! 
eles ple] pe pls OF 5 me Y ua ME OF elo be za LY Su Lee de Sead e ppl nl 
deed Cols ge leg ks ote SI s Lid) ee gh Loy Fpl Baldy aal] gle OT Ses Y costa 

LI 3 


The great question that effectively poses itself is: If Imamah is confined 
to this person, and it is not permissible for other ordinary people who 
are neither infallibles nor selected by Allah se, then why go into 
occultation and hide? And why would he not appear so as to lead the Shi'ah 
and Muslims, and establish an Islamic government—which is required? As 
long as it is not permissible for the earth to be void of an Imam, the absent 
Imam is unable to exercise his (function of) Imamah and lead the people. 
What is the secret of the occultation? And for how long will he remain in 
hiding? And what are the Shrah to do during this occultation?? 


1 There is another, contemporary Babiyyah that was founded by Ahmad ibn Zayn al-Din al-Ahsa. It 
is also referred to as the Shaykhiyyah. Al-Sayyid al-Sadr al-Ahsa'i declared this (group) as disbelievers, 
as al-Burüjirdi narrated in Taraá'if al-Magal (1/61 no. 131). Muhsin al-Amin states, “Today, all of the 
people of al-Ahsa’ are Shrah Imamiyyah; however, most of them are Shaykhiyyah, according to what 
is said they following the path of al-Shaykh Ahmad ibn Zayn al-Din al-Ahsa'i (A yan al-Shi'ah, 1/195). 
See, also: Silsilat Madha Ta'rif of Dr. Ahmad al-Husayyin (2/502 under the section of the Babiyyah. He 
hasan entire chapter on them; they are a group from the Twelver Imamiyyah. Similarly, the Babiyyah 
are attributed to al-Shaykh al-Rashti, the student of al-Ahsa't. Most of the students of al-Rashti are 
among the leaders of the Babiyyah. In any case, whoever wants details regarding the reality of the 
Shaykhiyyah, Babiyyah, al-Ahsa'i, and al-Rashti should read the book al-Shaykhiyyah Nash'atuhà wa 
Tatawwuruhà wa Masàdir Dirdsatiha of al-Sayyid Muhammad Hasan Al al-Talaqani. 


2 Ahmad al-Katib: Tatawwur al-Fikr al-Siyast al-Shi i min al-Shürà ila Wilayat al-Faqih, p. 241. 
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After these pressing questions, some of the Imamiyyah who disseminated the 
doctrine of Ghaybah (Occultation) and appropriated it afterwards embarked 
upon claiming the doctrine of the “Babiyyah” and that there is a bab (door) 
through which the Imam can be reached, or, what is referred to as the Sifarah 
(Mediatorship). And so, they became the link between the absent Mahdi and his 
followers who believe in him during the time of the al-Ghaybah al-Sughra (Minor 
Occultation). 


The Imamiyyah ended up having praiseworthy ambassadors (called sufara’) 
and ‘doors, and blameworthy ambassadors and ‘doors; those who consume the 
peoples’ wealth unjustly. Al-Tust enumerated them in his book, al-Ghaybah.! 


These people are referred to as the Babiyyah or the Sufara’. They are the old 
Babiyyah. In reality, they are an offshoot from the belief in Ghaybah. 


The Imamiyyah granted the ‘doors; or ambassadors, the quality of ultimate 
sanctity, even after their death. According to some, this continued even after 
their death. In his book al-Misbah, a-Kafami (d. 905 AH) mentions istighathah 
(asking for help) through the 'doors' and that they continue performing the 
duty of ambassadorship even after their death. He mentions the words of the 
istighathah through them saying: 


gl olie cy Aaa oly sf spall un Gy Okis Lo] col ME (oe daz pall of ell west 
patel soled PLI abe ggell col ul gts e Seb Grell domes oy ule ot eo oy oe 
sdb à 5 (3 55 je AUI seem ily AI eee od UU S OT Ag tl elle eos OD oy, ODE UU 93, 
ad! Geld ally ace AUI le UM sa SI ley un odas Joy je al ue aU ll tle 3 

DUS AU LO] Shr Pes gd lel od gee dal ob 


(After reading the du? of istighathah,) you proceed to the river or brook 
and rely on some of the Abwab (Doors); either ‘Uthman ibn Sa'id al-Amri, 
or his son, Muhammad ibn ‘Uthman, or al-Husayn ibn Rawh, or ‘Alt ibn 


1 Al-Țūsī: al-Ghaybah, p. 343. And see: Rijal al-Khaqani, p. 175. 
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Muhammad al-Samarri. These are the doors of the Mahdi ss. And so, 
you will call out to one of them and say, ‘O, so-and-so, the son of so-and-so, 
peace be upon you. I bear witness that your death is in the path of Allah 
and that you are alive by Allah receiving provisions. I addressed you in 
your life that you have with Allah. This is my note and my need to our 
master ix, Pass it on to him for you are the reliable, trustworthy one. 
Then, throw it into the river, or well, or brook—your need will be fulfilled, 
Allah willing”? 


According to the Imamiyyah, the issue of the Babiyyah became an issue of 
creed and, according to them, the four ambassadors that were mentioned in 
the previous du‘? of istighathah are beyond reproach and the formal method of 


ascertaining tawthiq since they reached a high-ranking and noble level. 


After this overview, what then is the position of al-Hillt and al-Khü' regarding 
the person who claims Babiyyah? 


Al-HillT often follows his method in rejecting the narration of the ideological 
deviant (according to him). Based on this, al-Hilli rejected the narration of the 
claimant of the Babiyyah because of his false belief. Despite this, he places him in 
the first section of his book! 


Under the biography of Muhammad ibn ‘Alt ibn Bilal, al-Hilli states: 


Qo AT E OUS Lu Eg gh] eI JU y x C eSI ade) g Seal domes Gal Obed oy 
el dl cp elo Ld eB JN ey le cidem lb gl yee pede 


From the companions of Abū Muhammad al-Askari sie, Reliable. Al- 
Shaykh (al-Tüsi) states in Kitab al-Ghaybah, "From among those that have 
been criticized is Abū Tahir Muhammad ibn ‘Alī ibn Bilal” We suspend 


judgement on his narrations.” 
1 Ibrahim al-Kafami: Jannat al-Aman al-Waqiyah wa Jannat al-Iman al-Baqiyah (al-Misah), p. 405. See, 
also: Bihar al-Anwar of al-Majlisi, 99/235, 91/30. 


2 Al-Hilli: Khulasat al-Aqwal, p. 242, no. 825. 
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When analyzing the actions of al-Hillt, we find him mentioning the narrator in 
the first section and, following al-Tüsi, explicitly stating his tawthiq.! However, al- 
Hill suspended judgement on his narration. The reason being is that he claimed 
(adherence to) the Babiyyah. 


We find that al-Khü'i held a view different to that of al-Hilli’s; the former cited 
the scholars’ praise for Muhammad ibn ‘Ali ibn Bilal. Thereafter, he followed up 


this praise with the following criticism: 


cet sede eo s [gee pall] tI JU UI ely el im aly G2 MI LJ] all adi als lia ua, 
Qe Ma m lad By no anaig SDL gy cule cy teres nU S GUI ead EU geol gull 
aclaaly PLW ede CIS ull Spe Vl Kaag qur s alll pai g peal! OU oy dare pier ol 
a^ be Ob jl Cole oye ad ty ogag ae ishadi col s > (ES JE al leot, Gols c 
Auli ojlealy ail pel ob 13 Gina X OUS fo JU OTL S3 Ls arom oye yatelall yb ae 
om gb BU JE AUS le oly ably s foal oa ile DE Baal LAU Ad seb BU pe cut oly 


And despite all of this, “he clung to earthly life and followed his carnal desires”? 
and claimed adherence to the Babiyyah. Al-Shaykh (al-Tüsi) states, "And 
among them (the reprehensible ones, those who claimed Babiyyah—may 
Allah curse them): Abū Tahir Muhammad ibn ‘Alī ibn Bilal. His story is 
well-known in regards to what transpired between him and Abū Ja‘far 
Muhammad ibn ‘Uthman al-‘Amri (may Allah enlighten his face) and his 
hoarding the wealth that he was holding for the Imam and refusing to 
hand it over. As well as his claiming that he is the wakil (agent) to such an 
extent that the group exonerated themselves from him and cursed him. 
Famous judgements from Sahib al-Zaman (i.e., the Twelfth Imam) have 


been issued against him.” 


1 Al-Tüst: Rijal al-Tüsi, p. 401, no. 5886. Al-Tūsī clearly contradicts himself regarding this narrator 
because he criticizes him in his Kitab al-Ghaybah. See: al-Rasaá'il al-Rijaliyyah of al-Kalbasi, 1/71 and 
4/177. 

2 In reference to the Qur'an, Sirah al-A'af; 176. [translator's note]. 


3 Al-Tist: al-Ghaybah, p. 400. 
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The sum-total of all that we have mentioned is that the man is upright and 
reliable. His deviation and claiming (adherence to) the Babiyyah is proven. Him 
not being reliable is yet to be proven. Therefore, he is reliable and holds a false 
belief. As such, there is no harm in acting on his narration based on the fact that 
reliability (in narrating hadith) is sufficient in determining the authoritative 


value of a narration—as the view correct holds.! 


How can he be an upright (and) reliable narrator when the Imam cursed him and, 
“he followed his own desire and adhered (instead) to the earth,"? as al-Khü'i expressed? 
He hoarded money that did not belong to him and falsely claimed that he was a 
bab (door) to the Imam and the Sahib al-Sharrah (lawgiver), until he was warned 
against it. In summary, the methodology of al-Khü'1 includes all of this and it does 
not negatively affect his tawthiq. What is important is that al-Khü' is satisfied 
with the narrator, even if he expressed what he expressed! As for the Sahabah, 
there is no consolation for them. 


1 Al-Khü': Mu jam Rijal al-Hadith, 17/332, no. 11305. 


2 In reference to the Qur'an, Sürah al-A raf; 176. [translator's note]. 
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3.2 Intra-creedal adversaries from the non-Imami Shirah 


The Shrah split into numerous sects. Many scholars of the Imamiyyah alluded to 
this in their biographical works. As a result, they would attribute to the narrator 
his madhhab, or (creedal) school, and what group he belonged to. In this section, 
I will mention the four most important Shi sects other than the Twelvers and 
how al-Hillr and al-Khü'i dealt with them.’ 


3.2.1 The Wagifah and the position of al-Hilli and al-Khu' regarding 
them 


Husayn al-Shakiri states: 


Weis Ly Sol s (PM ede) par cp ge pe BIST LYI SU y Ly SCT Rn 2E ope 3 3 cal JI gl ual JJ 
8) ghana!) OSU sÍ glad! Laf 33 ill oia candy (eU le) Lo Hoty dol] 


The Waqifah, or the Wagiftyyah, is a sect from the Shrah that deny the 
death of al-Imam al-Kazim Misa ibn Jafar »="«£. In this manner, they deny 
the Imamah of his son, al-Rida s£. This sect is also named the Mamtürah, 


or the Kilab Mamtürah.? 
Husayn al-Shakiri also states: 


deas ST ope UE un aly Gp gm e] OBa (PLN ale) BIS LY! le o sail JI as 
- oles lia e pò he = GUS oye e las n B Ge Ob pne op ge AS Ainge Oly (PDL! ele) 
(eSI ade) La JE eG ots J] LYI JU ee 


1 I did not mention the sect of the Isma‘iliyyah, those who believe in the Imamah of Isma'l ibn Jafar 
al-Sadiq because I did not find any narrators described as being an Isma'li with sufficient academic 
merit deserving of a comment. I am not claiming that it does not exist; however, this is based on what 
I was, after a fair amount of effort, unable to find. 

2 Al-Hajj Husayn al-Shakiri: Mawsü'ah al-Mustafa wa al-‘Itrah, 13/287 (under the marginalia). I chose 
this definition over others because of the others lack of clarity, or because they are too lengthy in the 
other books of the sects. See: Rijal al-Khagani, p. 137; Tawdih al-Maqal of Mulla Kani p. 223; al-Fawa id 
al-Rijaliyyah of al-Kajiiri, p. 124; Kulliyyat fi Ilm al-Rijal of al-Subhani, p. 412. Al-Kashshi dedicated an 
entire chapter on them (p. 455, narrations 860 to 909). 
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They are those who stop at al-Imam al-Kazim <4% and believe that he is 
alive and being given provisions. And that he is al-Qa'im, or the one that 
carries out the order of Allah ss from the family of Muhammad sate, 
And that his ghaybah is like the occultation of Misa ibn ‘Imran from his 
people. Based on this claim, it is inevitably not possible for the Imamah to 


transfer to his son, al-Imam al-Rida sei. 


Al-Rashtt, famously known as Shartatmadar mentions that "the Sab'iyyah and the 


Maláhidah" are among their nicknames.’ 


The Imami scholars judged this Shri sect to be disbelievers and out of the fold. 
They also frequently criticize them and describe them with the most repugnant 
of words, such as “dogs,” “like donkeys and cows.” For this position, the scholars 
of the Imamiyyah cite as evidence narrations attributed to the Ahl al-Bayt. In 
fact, they even cite verses of the Qur'an that were (allegedly) revealed about 
them. Al-Kashshi narrates on the authority of ‘Alt ibn Abi Hamzah al-Bata'ini—he 


was the leader of the Waqifah: 


eed od le Goal g cool Lei] eS ede E in op e pt Tol s] gel UG 


Abū Ibrahim (Miisa ibn Jafar) =< said, “Verily, you and your companions, 
O ‘Ali, resemble donkeys.” 


Al-Kashshi narrates on the authority of ‘Alt ibn ‘Abd Allah al-Zubayri who said: 


OJ Rcs le ea s Gol ye JH Gil JI 5G I JE cse JUL pL ale oyal ul Jp cus 
gras) etas olla er ils Lg cols 


I wrote to Abū al-Hasan si asking him about the Wagifah. 


1 Al-Hajj Husayn al-Shakiri: al-Nahlat al- Wagifiyyah, p. 16 (Silsilat al-Thaqafat al-Islamiyyah, 15). 

2 Al-Jilani al-Rashti: Risalat fi Ilm al-Dirayah which is printed among Rasa'il ft Dirayat al-Hadith of al- 
Babili, 2/340. 

3 Al-Tüsi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 404, no. 757. 
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“eo 


He wrote, “‘The Waqif deviates from the truth and persists in evil. If he 
dies with this belief, Jahannam is his abode—and what a miserable abode 


(it is)?” 
Al-Kashshi narrated on the authority of al-Rida sak said: 
33255 Op pes Gale Ohn SUB All JE ge few 


He (i.e. al-Rida) was asked about the Waqifah and he said, “They live 


confused and die as zindiqs (heretics).”? 


Al-Kashshi narrated on the authority of Yusuf ibn Ya'qüb who said: 


Y JU ftx ils JE ye Cm SLT OF d gas y pl eY ga hel pI abe La JE pel GY eb 
Bob 5 0$ Ae JUS gl pgs 


I said to Abū al-Hasan al-Rida ss, "Should I give some zakah to these 


(people) that claim your father is alive?" 


He said, "No. Do not give them. For indeed they are zindiqs (heretics), 


polytheists, disbelievers.” 


The Imamiyyah were not satisfied with criticizing the Waqifah until they (also) 
made the Qur'an to be revealed about them! Al-Kashsht narrated on the authority 
of Bakr ibn Salih who said: 


55 WS a JU AT gb sias dae oi FA oda i oll Up b d yi pM ede Lo JE cea 
cars Aes BB och yt 2 enl e gs eed ele us an e IBS Jes 
AWN ab gw ge dno ple] Y JU ei] Ail JI dS d gl, iS s eJ e pred gol UU Geil pale 
ex op uero de ell ee sb ce Gi] s CLS bb | eI ge aly Obb osa elo b ele 


1 Ibid., p. 455, no. 860. 
2 Ibid., p. 456, no. 861. 
3 Ibid. p. 456, no. 862. 
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I heard al-Rida s=% saying, “What do people say about this verse?" 
I said, “May I be made your ransom! Which verse?” 


He said, "The statement of Allah $53, ‘And the Jews say, "The hand of Allah 
is chained.” Chained are their hands, and cursed are they for what they say. Rather, 


m 


both His hands are extended; He spends however He wills. 
I said, "They differ regarding it." 


Abū al-Hasan “£ said, "However, I say that the verse was revealed 
regarding the Waqifah. They say that there is no Imam after Müsa. And 
so, Allah refuted them, "Rather, both His hands are extended." The hand is 
the Imàm in the innermost (meaning of the) Book. What is meant by their 


statement is that there is no Imam after Misa ibn Ja'far."! 
Al-Kashshi narrated on the authority of Muhammad ibn 'Asim who said: 


Slab sagas goutdaüto adici cas wa quisi oe gt id eoo Ue 
ST AS cg Se 355 Ji Jes oO eee Y JU eel caa Ul ee 
SCIT DET oo pegs Se ahs AA i ug Hates i a el EE 

AIS Lg ly BS gl eles OLIL ow 


I heard al-Ridà s£ saying, “O, Muhammad ibn ‘Asim. It has reached me 
that you sit with the Waqifah?” 


I said, "Yes, may I be made your ransom! I sit with them but I oppose them.” 
He said, “Do not sit with them. For indeed, Allah $53 states, “And it has 
already come down to you in the Book that when you hear the verses of Allah 


[recited], they are denied [by them] and ridiculed; so do not sit with them until 


they enter into another conversation. Indeed, you would then be like them." 


1 Ibid., p. 456, no. 863. 
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By "the verses,” he means the awsiyd’ (guardians), those whom the Waqifah 


deny.” 
Al-Kashshi narrated on the authority of Sulayman ibn al-Ja‘fari who said: 


oh SL AI JE e JLB E bal ope ory ele foro 3| Kyte pS! ede Greed! igi te cues 
phe ce ples se Ugly Y aU) ll SC ES S Je Ta TY al pL IT ae e 


I was by Abii al-Hasan se in Madinah when a person from Madinah 
entered and asked him about the Waqifah. 


Abū al-Hasan sé said (quoting the verse), "Accursed wherever they are 
found, [being] seized and massacred completely. By Allah, Allah will not change 
them until the last of them are killed." 


Al-Majlist (d. 1111 AH) commented on this narration saying: 
dae JI eel ol pall Jal 
Perhaps what is meant is to kill them in the Raj'ah?.* 
On the authority of Muhammad ibn ‘Ali al-Rida zs: 
Roly i poy ecce cea s dil gly ux JE o 


The Zaydiyyah, the Waqifiyyah, and the Nassab, according to him (al- 


Sadiq), are (all) one. 


1 Ibid., p. 457, no. 864. 

2 Ibid., p. 457, no. 865. 

3 Referring to the Shii doctrine which claims that the Imams and some of their supporters as well 
as their enemies will be brought back to life and return with the emergence of the Twelfth Imàm. 
(Translator) 

4 Al-Majlisi: Bihar al-Anwar, 48/265. 

5 Al-Tüsi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 460, no. 873. 
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Al-Kashshi narrated on the authority of Ibn Abi ‘Umayr, from the person who 


narrated to him who said: 


ty Ny heal J c 3 UG td M Eg Bole ye pd ade L2 JI, le gy der CJL. 
lal cya Sail gly 


I asked Muhammad ibn ‘Ali al-Ridà »% about the verse: "[Some] faces, that 
Day, will be humbled.” 


He said, "It was revealed about the Nassab and the Zaydiyyah. The Waqifah 


»1 


are from the Nassab: 


The Imàmi scholars were not satisfied with describing them as "resembling (of) 
donkeys,” “disbelievers,” “heretics,” “apostates,” "polytheists;' and the fact that 
their “abode is Jahannam—and what a terrible abode (it is),’ and that “they live 
confused and die as zindiqs (heretics),” and many other such words. They even 


likened them to impure dogs and cows. Al-Majlisi states: 
oP A ed Ue 8) gladi GS ioa X3 Jl (s uua Lt 3 oe eel els e plis 
reek 


They would name them and their likes from among the sects of the Shrah— 
except for the correct sect—al-Kilab al-Mamtürah (wet dogs) because of 


their filth spreading to those close to them.’ 


Yüsuf al-Bahràni (d. 1186 AH) transmitted from al-Shaykh al-Baha' (d. 1030 AH) 
that he said: 


Hable past bel | E ONT sh iy peat) OTL GA LUE O pong ILS Galeno | raiz D] 
ree dns eee 3 


1 Ibid., p. 460, no. 874. 
2 Al-Majlisi: Bihar al-Anwar, 48/267. 
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Our earlier companions would name those sects “Al-Kilab al-Mamttrah,” 
i.e. the dogs that were hit by rain as an exaggeration of their impurity and 


(maintaining) distance from them.! 


Al-Nürt al-Tabarsi (d. 1320 AH) disputed ‘Abd al-Nabī al-Kazimi for describing 
‘Ammar al-Sabati al-Fathi as being from the Al-Kilab al-Mamtirah’. He states: 


oP isgal OUST ale US JE OB ais ips ej seo ey V eodd y sleet OS cya Jj 
Od E Jo Logins Leake esI cao Gl ail JI OT 


His statement, 'from al-kilab al-mamtürah; is a misgiving that should not 
have been issued by someone like him. For "indeed, (all) cows look alike to 
him.”? Al-Kilab al-Mamtürah is from the names ofthe Wagifah, the deniers, 
not the Fathiyyah. The difference between the two is (like) the difference 
between the East and the West.* 


I have mentioned their condition at length so that the reader is aware of the extent 
to which the Imami scholars were concerned with defaming and insulting them, 
despite their being Shrah and sharing with the Imamiyyah in the foundational 
doctrine of Imamah. So how about someone who does not believe in Imamah at 
all!? 


1 Al-Muhaqgqiq Yüsuf al-Bahrani: al-Hada'iq al-Nadirah, 5/190, under the heading “Those who leave the 
Twelver sect from among the Shrah sects. 

2 ‘Abd al-Nabi al-Kazimi: Takmilat al-Rijal, 2/222 (under the biography of ‘Ammar al-Sabati). 

3 In reference to Sürah al-Baqarah: 70 (translator's note). 

4 Al-Nüri al-Tabarsi: Khatimat al-Mustadrak, 5/20. Perhaps al-Kazimi was correct with this description 
because the Waqifah, despite them being famously known as al-kilab al-mamtürah by the Imāmī 
scholars, it does not mean that the other opposing sects to the Imamiyyah cannot be described as 
such. This is what al-Bahrani cited from al-Baha' when he said, "Our earlier companions would 
name those sects "al-kilab al-mamtürah, i.e., the dogs that were hit by rain. These words of his are not 
restricted to the Wagifah. This is self-evident. 
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The position of al-Hilli and al-Khu' on the narrations of the Waqifah 


After this harsh stance of the Imamiyyah towards the Wagqifah Shrah, we will see 
how al-Hillr and al-Khü'i dealt with them. 


1. The position of Ibn al-Mutahhar al-Hilli on the Waqifah 


Al-HillT s methodology in his book, al-Khulasah, is characterized by strictness and 
rigidity towards narrators of the Waqifah. Consequently, he accepts nothing from 
them. And despite their large number, he included them in the second section of 
his book that is dedicated to both weak narrators and those whose statements 
are rejected. He also rejected much from them, despite admitting that they are 
reliable. In fact, it is said about some of them that they are “thiqah thiqah!” 


Examples of this are many, including the following. 


Under the biography of Muhammad ibn Ishaq ibn ‘Ammar ibn Hayyan al-Taghlibi, 


his statement: 


Lp gaily dL ah oy dar gl By ole JE (NI abe) es eed gl ge Gon one XB 
e gol els 3 


Noteworthy (and) reliable. He narrated from Abū al-Hasan Mūsā sce, 
Al-Najjashi stated this. Abū Ja'far ibn Babawayh stated, "He is a Waqift.” 


Accordingly, we suspend judgement on his narration.’ 


Al-Hillt mentioned him in the first section. Despite that, he suspended judgement 
on his narration—even though there is textual evidence of his tawthiq from al- 
Najjashi. Ibn Babawayh did not criticize him; rather, he only stated that he is a 
Wagifi. 


Al-HillT suspended judgement on the person who al-Najjashi stated is “thiqah 
thiqah" for no other reason than his (creedal) school, as is the case with ‘Abd al- 
Karim ibn ‘Amr ibn Salih al-Khat‘ami. Under his biography, al-Hilli states: 


1 Al-Hilli: Khulásat al-Aqwal, p. 262, no. 921 under the first section. 
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Al-Najjashi states, "He is a thiqah thiqah and noteworthy. He was a Waqifi.” 
Al-Shaykh al-Tüsi and al-Kashshi mentioned that he was a Wāqifī. Ibn 
al-Ghad@iri states, "The Waqifah claim him and the Ghulāt (Extremists) 
narrate much from him.” [Al-Hilli states] I consider suspending judgement 


on what he narrates.! 


This is regarding a narrator about whom there is textual evidence of his tawthiq. 
As for the narrator whose narration he rejects for no other reason than (the issue 
of) Waqf (i.e., being a Waqifi), they are tens of such narrators.” Examples of this 
are many. In fact, in the first three biographies in the second section, he rejects 
their narrations because they are Wagifah.? 


This harshness is not without exception. What al-Hilli states in his book, al- 
Khulasah, is at variance with what he mentions in his other writings—if there is a 


perceived benefit in this. For example, al-Hillt states here: 
43 53e d OV V] uil y n a bil oy: oal ab o 3 OUS Oly cell lia 


This hadith, even though its chain contains al-Husayn ibn al-Mukhtar 
(who is a Wāqifi), Ibn 'Uqdah made tawthiq of him. 


Bearing in mind that, according to al-Hilli, Ibn 'Ugdah is da‘f! 


Al-Hilli also supports the narration of a Waqifi when most of his companions’ act 


on it, and also when the narration is famously known. He states: 


1 Al-Hilli: Khulásat al-Aqwal, p. 381, no. 1532 in the second section. 

2 Such as biography numbers 1236, 1251, 1252, 1253, 1254, 1301, 1302, 1332, 1334, 1335, 1336, and 
many others. 

3 Al-Hilli: Khulasat al-Aqwal, p. 313 and 314, nos. 1228, 1229, 1230. 

4 Al-Hilli: Mukhtalif al-Shi'ah, 1/304-305, the impermissibility of touching the writing of the Qur'àn 


without wudü'. 
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On the authority of Abū Basir who said, “I asked Abū ‘Abd Allah su about 


a quart of water. How much is it?” 


He said, “When the water is three-and-a-half hand spans and the same 


amount into the ground, then this is a quart of water.” 


Most of the companions act on this narration even though its chain (of 
narration) contains ‘Uthman ibn ‘Isa. He is a Waqifl. However, the fact that 


it is well-known notoriety strengthens it.' 


2. The position of al-Khu'i on the Waqifah 


Contrary to the harshness of al-Hillt, we find al-Khü'i accepting the narration of 
the Wagifah, without any objection. And, why not? He even accepts the narration 
of the extreme Mukhammisah! 


Al-Khu’ explicitly stated that he accepts the narrations of the Waqifah, despite 
the severe criticism laid against them that has already been mentioned in the 
narrations that they attribute to the Ahl al-Bayt. In fact, al-Khü', at times, even 
defends the Waqifah and refutes Ibn al-Mutahhar al-Hilli. Under the biography of 
al-Husayn ibn al-Mukhtar, al-Khü' states: 
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1 Al-Hilli: Muntaha al-Matlab, 1/39, the amount constituting a kurr (quart). He states the same thing 


under, proving the (menstrual) habit of a woman, 2/312. 
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Al-‘Allamah mentioned him in the second section’... He left acting on his 
narration based on the fact that he is a Waqifi. The basis for him being 


regarded as a Waqifi is the testimony of al-Shaykh in his book, al-Rijal. 


The response to this is, firstly, that (the doctrine of) Waqf does not prevent 
a person from acting on the Wagifi's narration after it is proven that he is 


a thiqah. And, as you know, al-Hasan ibn Sayf is a thiqah. 


In a similar manner, al-Khü'i explains the methodology of al-Hilli regarding the 
Waqifah. Under the biography of al-Hasan ibn Sayf, he states: 
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As for al-Allámah (may Allah have mercy on him) suspending judgement, 
it is based on the fact that it has yet to be proven that the man (i.e., the 
narrator) is from the correct sect. This is premised upon his view that the 


report of the Waqifah and their likes holds no authoritative value.’ 


This does not mean that al-Khü' accepts the narration of every Wagifi; rather, 
he requires that the narrator's tawthiq is proven, irrespective of his (creedal) 
school. And so, he deals with him like an Imami; if a tawthiq has been issued in 
his favour, he (too) makes tawthiq of him. And if his weakness is established for a 
reason other than his (creedal) school, he (too) considers him weak. And if there 
is no criticism or praise established about him, then he remains unverified and 
his narration is rejected. An example of this is what al-Khü'1 mentioned—after a 
long discussion—under the biography of Hamzah ibn Buzay’: 


Sse Als er MOT eb 53 ae EIU 


1 Al-Hilli: Khulasat al-Aqwal, p. 337, no. 1332. 

2 Al-Khü': Mu jam Rijal al-Hadith, 7/94, no. 3653. 
3 Al-Hilli: Khulasat al-Aqwal, p. 108, no. 271. 

4 Al-Khū'T: Mu jam Rijal al-Hadith, 5/348, no. 2869. 
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Based on what we have mentioned, the conclusion is that the man is a 


Wagifi whose tawthiq has not been made.! 


And with this, the position of al-Khü' is clear to us; he does not see anything 
wrong with accepting the narration of the Waqifah, even though they were 


» c n e 


described by Imami scholars as “resembling donkeys,” “disbelievers,” “heretics,” 


»n a 


“apostates,” "their abode is Jahannam—and what a terrible abode (it is),” "they 


live confused and die as zindiqs (heretics),” “polytheists,” “cows,” and “impure 
dogs"! 


3.2.2 The position of al-Hilli and al-Khü' regarding the Fathiyyah 


Al-Shahrastani (d. 548 AH) states: 
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The Aftahiyyah consider Imamah as having transferred from al-Sadiq to 
his son, ‘Abd Allah al-Aftah. He is the brother of Ismail from his maternal 
and paternal side. Their mother is Fatimah bint al-Husayn ibn al-Husayn 
ibn al-Hasan ibn ‘Alt. He was the oldest of the children. They claimed that 


he stated, “Imamah is for the oldest child of the Imam.” 
Al-Kashshi dedicated an entire separate chapter to them and said: 


etn DU s pel JE eal Ob a p GY Lue dana oy sin oy a ce lala O stall va 
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1 Ibid., 7/279, no. 4035. 
2 Al-Shaharastani: al-Milal wa al-Nihal, 1/195. 
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‘They consider ‘Abd Allah ibn Ja‘far ibn Muhammad as the (rightful) Imam. 
They were given that name because it was said that he (i.e., ‘Abd Allah al- 
Aftah) had a flat head. Some of them said he had flat feet. Some of them 
said that they were associated to a leader from the people of Küfah who 
was known as ‘Abd Allah ibn fatih. 


Most of the scholars of the group and its jurists were inclined towards this 
view.' Uncertainty came into them because of what was narrated about 
them that they said, "Imamah is for the oldest child of the Imam if he lives.” 


1 This proves that the ahadith that the Imamiyyah use for proving the doctrine of Imamah and for 
textually stating the Imams with their names were not known among the scholars of the Imami sect. 
Itis for this reason there is a dispute every time an imàm dies as to who will succeed him. Muhammad 
al-Bahbüdi acknowledged this reality and said, "The context of Imamah in the Twelve Imams with 
their personalities and characters—as we know them today —was not penned out from the beginning. 
Rather, it developed in different stages and times. Accordingly, our companions in the time of al- 
Imam Abi Ja'far al-Bāqir, after understanding the meaning of Imamah and believing in his Imamah 
and the Imamah of his forefathers, would only believe that the Imams are twelve. This belief was 
without them knowing who they specifically were in terms of their persons, names, characteristics, 
and qualities, except for the past Imams and the Imàm currently in their presence. This is why we find 
that some of the elite among them coming to the present Imam and asking him to introduce them 
to the Imam Qa'im (i.e., the one who will carry out the orders of Allah) who will come after him. And 
so, he would not answer them except in a confined location and safe from enemies out of fear for 
themselves and for being assassinated. Therefore, the texts were few and the reports were obscure to 
them. Dark suspicions entered their hearts every time an Imam from the Imams of the pure family 
passed on. The Shrah differed regarding the Imam Qa'im after him; they did not know who to follow 
and what they are returning to? This, despite having senior jurists, masters of hadith, theologians, 
and faithful people among them. If they had at their disposal these many texts that were narrated 
from the era of the Minor Occultation and shortly before it, the issue at hand would not have led 
them to this glaring division and belief in these false desires.” (Marifat al-Hadith, p. 153). This proves 
to us that the ahadith the Imamiyyah use to prove the Imams varied in the time of the Ghaybah Sughra 


(Minor Occultation) and beyond. 
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Subsequently, there were those among them who withdrew from the 
opinion of his Imamah when he was tested with issues related to halal and 
haram and had no answers. Also, because of the fact that certain things 
manifested themselves that were not appropriate to have come from the 
Imam. Furthermore, ‘Abd Allah passed away seventy days after his father 
and so the others reverted from the opinion of his Imamah to the Imamah 


of Abū al-Hasan Misa sé save a few among them.’ 


The Imamiyyah’s position on the Fathiyyah is different to their position on other 
sects of the Shrah. This is because the hostility of the Imamiyyah to the Fathiyyah 
was significantly less compared to their hostility towards the other dissenting 
sects. Perhaps the reason for this is what al-Kashshi previously mentioned, “Most 
of the scholars of the group and its jurists are inclined towards this view.” 


Al-Nüri al-Tabarsi explains the reason why the Imamiyyah did not criticize the 
Fathiyyah so much. He states: 
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Firstly, know that the Fathiyyah are the closest of false (creedal) schools to 
the school of the Imamiyyah. There is no opposition, denial of the truth, 
and belying any of the Twelve Imàms 554€, In fact, there is no actual 
difference between them and the Imamiyyah in terms of their legal theory 


and (its) branches. However, in their creed is (the belief of) the Imamah 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 254, no. 472. 
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of an Imam between al-Sadiq 35 and al-Kazim sis for seventy days. He 
did not have a banner for them to rally under, nor any allegiance they 
were obliged to fulfill, nor any halal and harám rulings (to advise on), nor 
were there any duties related to fará'id (compulsory acts), sunan, and adab 
(etiquettes) for them to receive from him, nor any other types of false 
requirements and incorrect external reports that mostly cause doubt 
regarding the authority of those leaders who call people to the Hell Fire. 
There is only a sheer belief, free from any reports. A belief which stemmed 
from a misgiving concerning certain reports. Their doctrine was based on 
what they received from the previous and subsequent Imams #4, such as 
the Imamiyyah. From here, you understand the reason for not cursing and 
rebuking them, and also why the Imams did not instruct (their followers) 
to abstain from them, as the Imams were reported to have ordered the 


rebuking and cursing of the Zaydiyyah, Waqifah, and their likes. 


For this reason, they were the closest of groups to the Imamiyyah to such an 
extent that some of the Imami scholars described some of the Fathiyyah as "from 
the companions,” or, "(possessing of) integrity.” Other Imamis have objected to 
this to such an extent that al-Khü' rejected those who objected to Mu'awiyah 
ibn Hakim—despite being a Fathi—being described as 'adal, or possessing of 


integrity.’ Al-Khü' states: 
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1 Al-Nüri al-Tabarsi: Khatimat al-Mustadrak, 5/13. 

2 Al-Kashshi described him like this. In describing a number of Fathi narrators, he states about him, 
“All of these people are Fathi (in creed). They are among the most prominent scholars upright jurists” 
(Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi) of al-Tüsi, p. 563, no. 1062. Al-Najjashi described him saying, 
"Reliable. Venerable.” Al-Najjashi did not mention anything concerning his (doctrinal) school (Rijal 


al-Najjashi, p. 412, no. 1098.) 
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As for him being described as possessing of ‘adalah, we have mentioned 
under the biography of Muhammad ibn Salim ibn ‘Abd al-Hamid that the 
meaning of ‘adalah in the words of al-Kashshi is to be upright in terms of 
upholding the compulsory acts and refraining from the prohibited ones. 
This does not contradict the false belief he holds of being a Fathi. As for 
regarding him “among the jurists of our companions” and “granting him 
prominence,” it is because of his adherence to the Twelve Imams—even 
though he added one more to them, ‘Abd Allah al-Aftah. The meaning 
of “from our companions,” is he who adheres to their Imamah. And 
Mu'awiyah ibn Hakim is from them. What reveals this is the statement of 
al-Najjasht under the biography of ‘Alī ibn al-Hasan ibn ‘Alt ibn Faddal, “He 
was the jurist from our companions in Küfah, their luminary, and their 
reliable personality. He was a Fathi. As for some of them upholding the 
words of al-Kashshi that he was firstly a Fathi and then he renounced that 
after the death of ‘Abd Allah ibn Aftah, this is odd; Mu‘awiyah ibn Hakim 
categorically did not reach the time of ‘Abd Allah al-Aftah. Nevertheless, it 
is at variance with the text of al-Kashsht which states that Mu'awiyah ibn 


Hakim is, unrestrictedly, a Fathi.’ 


By means of all of this compassion with the Fathiyyah, al-Majlisi comes along and 
explains the opinion of the Imami scholars about them without any Taqiyyah. He 
states: 
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The books of our (hadīth) reports are replete with reports indicating to the 
disbelief of the Zaydiyyah and their likes from the Fathiyyah, Waqifah, and 


other heretical, misguided sects.’ 


1 Al-Khü': Mu jam Rijal al-Hadith, 19:/223, no. 12471. 
2 Al-Majlisi: Bihar al-Anwar, 37/34. 
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When we understand this background to the position of the Imamiyyah on the 
Fathiyyah, it becomes possible for us to know the opinion of both al-Hilli and al- 
Kha’ regarding them. 


1. The position of al-Hilli on the Fathiyyah 


The methodology of al-Hilli in dealing with the Fathiyyah is not very much 
different to how he deals with the other opposing sects, despite the former 
being the closest in belief to the Imamiyyah. This is taking into consideration the 
difference of opinion that exists on account of which al-Hillt rejects the tawthiq 
of a narrator—unless of course a claim of consensus is made; in which case al-Hillr 
accepts and makes tawthiq of him, even though he, in al-Hilli's view, holds a false 
belief. The following biographies will clarify this for us. 


‘Abd Allah ibn Bukayr 


Al-Hilli states: 
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(Al-Kashshi states:) ‘Abd Allah ibn Bukayr is from those whom the group agrees 
upon regarding authenticating what is authentically established from him. They 
admit to his fiqh? abilities. (Al-HillT states:) Therefore, I rely on his narrations, 
even though he holds a false belief. 


Al-HillT refuted those who questioned the tawthiq of Ibn Bukayr even though he 


was not an Imami. He states: 


1 Al-Tiist: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 375, no. 705. Al-Hilli does not transmit the text 
verbatim; rather, he does so in meaning (bi al-ma'nà). This is because al-Kashshi mentions him under 
the heading, Tasmiyat al-fuqaha’ min ashab Abi ‘Abd Allah, among a number of (other) narrators and not 
individually. 

2 Al-Hilli: Khulasat al-Aqwal, p. 195, no. 609. 
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It cannot be said that the chain of narration contains Ibn Bukayr—who is a 
Fathi. And so, how can you place the narration in the authentic (category)? 
(We do so) because we say that al-Kashshi states, “There is a consensus 
among the group (of Shrah) on authenticating what is authentically 


transmitted from Ibn Bukayr.”? 


This clearly shows that he made tawthiq of him because of the ijmà'. 


Aban ibn Uthman al-Ahmar 


Al-Hilli mentions the previous statement of al-Kashshiand his claiming consensus 
on accepting some narrators, among them Aban ibn 'Uthman. Thereafter, al-Hillt 
states: 
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Accepting his narrations is, according to me, (the opinion) closest (to the 
truth). This, despite the fact that he, by the aforementioned consensus, 
holds a false belief.? 


Thus, the tawthiq of al-Hillt goes back to the ijmà' which al-Kashshi mentioned, 


not because they are, in his view, reliable narrators. 


When al-Hilli came to the biography of ‘Ammar al-Sabati, he mentioned al- 
Najjashi's? tawthiq of him and a narration of the infallible proving his praise of 
him.* Thereafter, he stated: 


1 Al-Hilli: Mukhtalif al-Shrah, 7/51, under the chapter “al-‘Aqd ‘ald al-ukhtayn murattaban". 

2 Al-Hilli: Khulasat al-Aqwal, p. 74, no. 121. 

3 Al-Najjashi: Rijal al-Najjashi, p. 290, no. 779. 

4 Al-Tüsi: Ikhtiyar Ma rifat al-Rijal (Rijal al-Kashshi), p. 406, no. 763. It is the first opinion of Abū al-Hasan 


(al-Kazim Misa ibn Jafar), “I asked Allah to gift me with ‘Ammar al-Sabati and He granted him to me!” 
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The correct view, according to me, is that his narrations are favourable.’ 


Thus, we find al-Hilli treating his narrations as favourable, despite al-Najjashi’s 
explicit statement (of tawthiq) and the infallible's narration in praise of him. 
However, under the biography of ‘Ali ibn al-Husayn ibn Faddal—who is a Fathi, 


he states: 
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Al-Tüsi and al-Shaykh al-Najjashi testified to his reliability. Therefore, I 


(too) rely on his narrations, even though his (doctrinal) school is false.” 


In summary, when al-Hilli sees the statements of both al-Tüsi and al-Najjashi 
in agreement regarding the tawthiq of a narrator, he gives preference to their 
tawthiq over his own principle of rejecting the narrations of his (creedal) 


opposition. 


It can be said that al-Hilli makes tawthiq of narrators who hold opposing beliefs 


for several reasons, including when: 


1. the statements of both al-Tüsi and al-Najjashi are in agreement regarding 


the tawthiq of a narrator, and 


2. the narrator is among those whom al-Kashshi cites a consensus on 


regarding their tawthiq. 


However, al-Hilli did not adhere to all of these issues. He made tawthiq of a man 
in al-Khulasah and considered him weak in his (other) jurisprudential works, and 


vice-versa. This, despite the fact the he is from the opposing sects. Thus, the 


1 Al-Hilli: Khulasat al-Aqwal, p. 382, no. 1533. 
2 Ibid., p. 177 (biography no. 526). 
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reason for deeming him to be weak is only because he opposes him in his belief. 
An example of this is when he made tawthiq of ‘Ali ibn Asbat. In the first section 
of al-Khulasah, he states: 


«zl s jue dael ub 
Therefore, I rely on his narrations. 


Similarly, as we have already seen, he made tawthiq of ‘Abd Allah ibn Bukayr. And 


when there was a perceivable benefit in deeming a narration weak, he stated: 


Laf ab gay bled cy he ab o 35 iE 06 djy Cad add 2S cp! OF JE ae all 


rd sry obi cy devs 


It is weak in terms of its sanad because Ibn Bukayr is a Fathi in his (creedal) 
school, even though he is reliable. ‘Alt ibn Asbat, who is also a Fathi, is in 


the chain. Sahl ibn Ziyad is also in the chain and he is weak.’ 


Thus, he rejected the hadith on account of three reasons, among which is the fact 
that Ibn Bukayr is a Fathi. In the same book just a few pages before this, we find 
him saying: 


o gig CSL Soll OÍ Y) Lok O o] S oy DI Le 


"Abd Allah ibn Bukayr, even though he is a Fathi, the scholars made tawthiq 


of him? 


If a person were to say that this is an error from al-Hilli, or, perhaps he simply 
made a mistake, I would unequivocally state that it is an actual methodology 


that he is following. The examples clearly demonstrate what I have mentioned 


1 Ibid., p. 185, no. 549. 
2 Al-Hilli: Mukhtalif al-Shrah, 3/100, under “Salat al-safar hukm al-musafir li al-tijarah". 
3 Ibid., 3/71, "Law tabayyana fisq al-ilam aw kafara ba 'd al-salah". 
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since his actual position is based on where there lies more of a perceived benefit. 
Likewise, al-Hilli deemed Ibn Bukayr weak in another place. Commenting on a 


narration, he states: 


eed s^ Se ils Je OY Oa Vy gye cy pel ak b OB LS ee cya roll 


The sanad cannot be authentic. It contains al-Qasim ibn ‘Urwah—his 


condition is not coming to me at this time—and Ibn Bukayr. He is a Fathi.’ 


Also, under the previously mentioned ‘Ali ibn Asbat, he states about him after 


rejecting his narrations in his book, Mukhtalif al-Shi'ah: 


Gal hated Glee I Of YY Loeb OUS Oly blak cp ley cocked gy LAB oy dle Leb d 
Stalls aL 


In its chain of narration is ‘Alī ibn Faddal. He is a Fathi. (It also contains) ‘Alt 
ibn Asbat, and even though he is a Fathi, the companions have testified to 


their reliability and truthfulness.’ 


In each of the books, he has an opinion at variance with his other opinion. For 
this reason, the scholar is unable to accurately determine the methodology of 
al-Hilli because he himself did not follow a clear method on narrators. Even 
Muhammad al-Bustani (who wrote an introduction to the book, Muntahdal-Matlab) 
acknowledged this reality, even though he initially attempted to exonerate al- 
Hilli from such a claim. And so, when he felt that his attempt at exonerating him 
fell short, he presumed incertitude because the matter lacked clarity. In a lengthy 


discussion that is very important, he states: 


eS a gh VI De Bc pats Lae eT Lam Lee inl duly II Lem D, eI] gall Uca] 


eens Si) ST ged gb adi ge sol SNOT ae iE sol JI OL Ce SWI DEI by a) y pal pers 


1 Ibid., 1/280, "Istihbab al-madmadah wa al-istinshaq fi al-wudü". 
2 Al-Hilli: Muntaha al-Matlab, 2/368, “Ahkam al-hayd wa kayfiyyatuhu". 
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J3U does [es gills by OB Lm cei sll s reed 


The author (al-Hilli) dropping a narration in one instance and then acting 
on it in another such that he explicitly mentions in the first situation the 
reason—which is because of the narrator being weak on account of being a 
Fathi, or Waqift, or something else like Samma'ah, ‘Ammar, Ibn Faddal, Ibn 
Bukayr, and others. However, inthe second situation, he explicitly mentions 
that the narrator is a 'thiqah; despite the fact that the narrator is the same 
(person) in both situations. In other words, because ofthe fact that there is 
uncertainty regarding the narrators’ “reliability or lack thereof" such that 


some of them have made their tawthiq and others have criticized them, 
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then, in such an instance we find him, when supporting his point of view, 
explicitly stating their reliability by means of the people of jarh and ta‘dil. 
This, “despite the fact that in his famous book on narrators the position is, 
at times, settled; he inclines towards preferring their tawthiq and remains 
hesitant in relation to others.” In another situation, we find him criticizing 
them. This can be seen, by way of example, with Ibn Faddal. In holding his 
view that ghusl is not sufficient for wudü'—he drops the narration of Ibn 
Faddal that says it (i.e., ghusl) is sufficient (for wudü). He claims that he 


is a ‘Fathi’ 


Similarly, in relation to dropping two narrations, we noticed them when we 
were speaking about the narrations in relation to renewing the intention 
(for fasting) while on journey in Ramadan. He dropped them because of Ibn 
Faddal’s position in the narrations. However, regarding the ruling of a lady 
who first experiences her menstruation, for example, he comments on a 
narration narrated by Ibn Faddal himself saying: “He is a Fathi. However, 
the companions have testified in favour of his reliability and truthfulness.” 
In fact, in relation to the necessity of a menstruating woman to make 
ghusl for her fast to be valid, we find him mentioning another narration 
of Ibn Faddal by citing al-Najjashi’s statement, "He was the jurist from 
our companions in Küfah, their luminary, reliable personality, and their 
knowledgeable hadith scholar..." It is the same situation in relation to 
other narrators, such as 'Umar, Ishaq, and others; he drops their narrations 
"when disproving" and labels them "reliable" when reinforcing his view 
with their narrations, indicating that the companions have testified in 
favour of this or that narrator's reliability. It is conceivable for us to say 
that the author, when he remains silent about 'Ammar, or Samma'ah, or 
Ibn Faddal, or others, it is as if his interlocutors rely on their narrations, 
for example. And that he does not rely on them if he presents his own 
evidence. However, when he affirms that the companions have testified 
to their reliability, in this instance, how is it possible for him to reject 
their narrations which are not in harmony with his point of view. Stated 
differently, the author is either convinced of their reliability—which is the 


correct view—because of the proof that he made tawthiq of them. This is 
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clear from the previous examples, in addition to what he also clarified in 
his book on narrators. Or, he is convinced that they are not reliable. In such 
an instance, there is no meaning to relying on their narrations except in 
the instance of ilzam, or forcing proof on someone to accept an argument. 
This does not apply to the case of the narrators referred to (above). 
Naturally, if the author was convinced with them not being reliable, as is 
the case with the narrator Ahmad ibn Hilal, for example, then when he 
remains silent and has no opinion on him, we interpret that to mean that 
he is looking to impose a proof on his interlocutor with that narrator’s 
narration. This is precisely what happened when he attempted to prove 
the that the purity of water (remains) after it was used for removing a 
minor impurity. When he ‘criticized’ an actual narration, as it happened 
when he attempted to prove the that the purity of water (remains) after it 
was used for removing a major impurity—when the narration denies that. 
In this instance, we interpret his position such that his actual conviction 
that the aforementioned narrator is unreliable was imposed upon him. 
And the fact that he did not criticize him only came because he wanted 
to “force proof” on his interlocutor (to accept the argument). As for the 
situation where he is convinced of the narrator’s reliability—as is the case 
with some of the Fathi and Waqifi narrators—then, the rejection of their 


narrations remains questionable.’ 


For me, this is not just a question, but I consider it a clearly defined methodology 
that al-Hilli follows and is satisfied with. This methodology is that he does not 
adhere to the principles he laid out when there is no perceived benefit in doing 
so. Adherence to these principles only occurs when there is a perceived benefit 
therein. This is one of the greatest criticisms of the Akhbariyyah against those 
Usüli scholars who claim to follow a method of critical analysis. At the head of 
this (Usüli school), is al-Hilli. Perceiving this reality, al-Bahrani al-Akhbari (d. 


1186 AH) states: 


1 Introduction to Muntahd al-Matlab, 1/68. The examples I mentioned are different to the examples 


mentioned by al-Bustàni. This was done in order for the discussion to be (more) complete and for the 


information therein to be more certain. 
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Because their words related to al-jarh wa al-ta‘dil are confusing such that 
they can neither be reconciled nor (reasonably) interpreted. Thus, you 
will see one of them contradicting himself, let alone others. This person 
gives preference to the jarh over the ta‘dil. This (other) person says that 
it (i.e., the jarh) is only to be given preference when there is no possibility 
of jam‘ (reconciliation). This (other) person prefers al-Najjashi over al- 
Shaykh (al-Tüsi). This (other) person disagrees with him and demands 
proof (for his claim). In summary, anyone who gets into the science will 
conclusively agree that what we are claiming is correct. When an edifice 


lacks a foundation, there is much criticism and confusion.! 


2. The methodology of al-Khu in dealing with narrators of the 
Fathiyyah 


Al-Khü'1 dealt with the narrators of the Wāqifah similar to how he dealt with 
other narrators. As mentioned previously on numerous occasions, having a false 
creed has no bearing, according to al-Khü', on determining the acceptability of 
a narrator's narration. An example of this is the documented text of al-Khü'i on 
(the doctrine of) Waqf not negatively affecting the tawthiq of a narrator. Under 
the biography of ‘Abd Allah ibn Bukayr, he states: 


eral cs ob} ASS Ae s eon al cul ghey dci y eat ge SG oy AU Le Goi Od ue ab b] 
Leki OlS 51 5 «36, à UII US eo I 


You already know of the tawthiq of 'Abd Allah ibn Bukayr from al-Shaykh, 
al-Mufid, and ‘Alt ibn Ibrahim. Al-Kashshi counted him among the people 
of consensus. Thus, there should be no problem with his reliability, even 
though he is a Fathi’ 


1 Al-Muhaqgiq al-Bahrani: al-Hada’ig al-Nadirah, 1/23. 
2 Al-Khüt: Mu jam Rijal al-Hadith, 11/131, no. 6745. 
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3.2.3 The position of al-Hilli and al-Khü' regarding the Kaysaniyyah 


Al-Sharif al-Murtada (d. 436 AH) defines them as: 


OY ee WI ga ane Gi] y teal obeo pny “ASL SUI” dole G a Goold pe LB ye dl 
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The first sect of the Imamiyyah to deviate from the truth was the 
Kaysaniyyah. They are the companions of al-Mukhtar. The reason they 
were given this name is because al-Mukhtar’s name was originally Kaysan. 
It is said that he was given this name because his father carried him when 
he was young and placed him before Amir al-Mu'minin sce. They (i.e., 
those that were present) said that he wiped over his head and said: ‘Kayyis 


(Intelligent). Kayyis’ From then on, this name stuck with him. 


One of their sects claimed that Muhammad ibn ‘Ali xet elected al-Mukhtar 
to govern over the ‘Iraqis after al-Husayn =‘ was killed. He ordered him 
to seek revenge and named him Kaysan because of what he knew of his 


(outstanding) performance and manner. 


These incidents are in reference to the meaning of his name originating 
from the Kaysaniyyah. As for us, we only know that he was given this name 
without knowing the particular reasons as to why. This sect believes in 
the Imamah of Abū al-Qasim Muhammad ibn Amir al-Mu'minin sé, Ibn 
Khawlah al-Hanafiyyah. They claim that he is the Mahdi that will “fill the 
earth with equity and justice” as it was “filled with oppression and tyranny.” 
They also claim that he is alive and has not died, and that he will not die 
until the truth manifests. Regarding his Imamah, they attach the statement 
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of Amir al-Mu'minin sé on the day of Basrah, “You are truly my son.” And 
that he was his flag bearer just as Amir al-Mu'minin s:& was the flag bearer 
of the Messenger of Allah «ei, This was sufficient evidence for him to 


conclude that he is the most deserving of people for this position.’ 


Concerning narration number 204, al-Kashsht states: 


(^3 AL SE Lus XE op! I al ge He gy deme LU] ol Leo gill ga slay 
il dbi s OUS devel OLS 5 8 ae LI KI ab pb Co Lal OLAS Cy OLAS add OLS y beel 
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Al-Mukhtar is the one to call people to Muhammad ibn ‘All ibn Abi Talib ibn 
al-Hanafiyyah. They are called the Kaysaniyyah. They are the Mukhtariyyah. 
His nickname was Kaysan. He was given the nickname after one of his 
personal; bodyguards, known as Abii 'Amrah (and) whose name was Kaysan. 
It is said that he was named Kaysàn because of Kaysàn, the (prominent) 
mawlà (client) of ‘Ali ibn Abi Talib 2%, He is the one who made him seek 
revenge for the blood of al-Husayn sis and directed him to kill him. He was 
his secret keeper and he reigned over his affair. The news of a man from the 
enemies of al-Husayn s& that he was in a (particular) house or in a (certain) 
place would not reach him except that he pursued him. He destroyed the 
house with its people (inside) and killed everyone therein with a soul. Every 


house that is in ruins in Küfah was destroyed by him. 


However, al-Khü'1 rejected what al-Kashshi mentioned. Under the biography of 
al-Mukhtar ibn Abi ‘Ubaydah al-Thaqafi, he states: 


PECIA ple WH giil by GLAS J] el blll jae al 
WS 5 Absent ay BLAS ys y Lael gl Sb al cpl de oy tore J] Ul leo Gil 
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1 Al-Sharif al-Murtada (also named ‘Alam al-Huda): al-Fusül al-Mukhtarah, p. 296. 
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Some of the ‘Ammah' attributed al-Mukhtàr to the Kaysaniyyah. The 
statement of al-Kashshi was cited for this (claim), "Al-Mukhtar is the one 
to call people to Muhammad ibn ‘Alī ibn Abi Talib, Ibn al-Hanafiyyah. They 
were named the Kaysaniyyah. They are the Mukhtariyyah. His nickname? 


was Kaysan...” 


This statement is patently false. Muhammad ibn al-Hanafiyyah did not 


call to Imamah for himself until al-Mukhtar called people towards it.? Al- 


=> 


1 Among the things the reader will find strange is al-KhūTs statement that this is something the 
‘Ammah attributed to al-Mukhtàr. And by the 'Ammah, he means the Ahl al-Sunnah! Abū ‘Amr al- 
Kashshi mentioned this in his book—and he is from the early generation of Imamiyyah. Al-Tüsi did 
not omit this when he worked with al-Kashshi’s book. And so, what is the Ahl al-Sunnah's connection 
to what al-Kashshi mentioned? Al-Kashshi did not attribute this opinion to anybody. In fact, he 
mentioned it as a personal opinion of his. However, this skeptical approach practiced by some Imami 
scholars, whereby they lay every criticism found in the books of the Imamiyyah on the opposition 
is incorrect and lacks academic integrity. And what confirms the fact that those who described al- 
Mukhtar as a Kaysani are the scholars of the Imamiyyah, as Ibn Dawüd al-Hillt mentioned in his work 
on narrators. Under al-Mukhtar's biography, he states, "Some of our companions suggested that he is 
of the Kaysaniyyah.” Therefore, I do not know why al-Khü'i neglected the statement of al-Kashshi and 
the admission of Ibn Dawüd al-Hilli and threw the blame on the Ahl al-Sunnah! 

2 In the Mujam of al-Khü'i, it is written as “wa kana baqiyyat Kaysan.” However, what I have stated here 
is correct because it's transmitted from al-Kashshi. 

3 Al-Hafiz Ibn Kathir (d. 774 AH) states that al-Mukhtar “called, in secret, to his Imam, the Mahdi, 
Muhammad ibn ‘Ali ibn Abi Talib. He is Muhammad ibn al-Hanafiyyah. He gave him the nickname 
al-Mahdi. Accordingly, many of the Shrah followed him in this and left (the ranks of) Sulayman ibn 
Surad. The Shrah became two factions, the majority of whom were with Sulayman wanting to go out 
to the people so they can avenge (the death of) al-Husayn. The other faction was with al-Mukhtar 
wanting to go out and call to the Imamah of Muhammad ibn al-Hanafiyyah. This was without the 
instruction and approval of Ibn al-Hanafiyyah. Rather, they fabricated these words and projected 
them on to him in order to spread it to the people and to achieve their corrupt goals" (al-Bidayah wa 
al-Nihayah, 8/248). Al-Hafiz Ibn Hajar states, "It is said that he was initially a Khariji, then a Zaydi, and 
then a Rafidi” (al-Isabah fi Tamyiz al-Sahabah, 6/349). 
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Mukhtar was killed while Muhammad ibn al-Hanafiyyah was alive. The 
Kaysaniyyah only came into being after the death of Muhammad ibn al- 
Hanafiyyah. As for the claim that the nickname of Mukhtar was Kaysan, 
if it is correct, then it is based on the statement of Amir al-Mu'minin sa 
that was previously mentioned in the narration of al-Kashshi, 'O, Kayyis. 
O, Kayyis. He repeated the words 'Kayyis' twice. It was said (that he said) 


»1 


‘Kaysan. 


In summary, the Kaysaniyyah are a sect from the sects of the Shrah that claim 
Imamah for Muhammad ibn ‘Alī ibn Abi Talib. 


1. The position of al-Hilli on narrators of the Kaysaniyyah 


The position of al-Hilli on the Kaysaniyyah is no different to the other opposing 
sects of the Shrah. This sect practically does not exist and its narrators are very 
few. Therefore, al-Hilli only mentions the great Sahabi, Abü Tufayl ‘Amir ibn 
Wathilah.? 


He included him in the section of weak narrators and only mentioned the 


following: 
ENSIS OFFENSE 


‘Amir ibn Wathilah is a Kaysani.3 


1 Al-Khü't: Mu jam Rijal al-Hadith, 19:102, 109, 110, no. 12185. 

2 Al-Dhahabi states, "Amir ibn Wathilah, Abū Tufayl al-Kinani. He saw the Prophet icut» and 
narrated from him, Abū Bakr, ‘Umar, and Mu'adh. Al-Zuhri, Qatadah, and Ma'rüf ibn Kharrabüdh 
narrated from him. He was from the ardent lovers of ‘Ali zzi, With him, the (era of the) Sahabah 
came to an end. According to the correct view, he died in the year 110 AH (al-Kashif, 1/527). He was 
the last Sahabi to pass away siis. 

3 Al-Hilli: Khulasat al-Aqwal, p. 379, no. 1523. Al-Hill isn't the only person to regard this great Sahabi 
as weak; ‘Abd al-Nabi al-Jaza'iri also made tad'if of him in his book, Hawi al-Aawal, 4/153, no. 1901. 


They did not mention any reason for this tad'if except for (being from) the Kaysaniyyah! 
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Al-Hilli did not mention a reason to place him in the section of weak narrators 
except for the fact that he described him as a Kaysani! 


2. The position of al-Khü' on narrators of the Kaysaniyyah 


Despite earnestly searching, I could not find anything of al-Khü' related to the 
Kaysaniyyah in terms of accepting or rejecting their narrations. However, what 
has been consistently reported from al-Khü' regarding his ruling on the people 
of different sects proves to us his opinion on a Kaysani narrator. This is because 
he does not reject the narration of a narrator merely because of his (creedal) 


school, as he states in relation to one of the narrators of the Waqifah: 


AB Lys 095 Ae ls Jo el ea Y ci JE o 


(The belief of) Waqf does not prevent acting on a narration after 


establishing the narrator is reliable.’ 
Under the biography of ‘Abd Allah ibn Bukayr, he states: 
kaki OLS Of «30 5 | à SISSY Ls G 


Thus, there should be no problem with his reliability, even though he is a 
Fathi. 


From what we know of al-Khü's methodology, when we extend it, it can also 
apply to the Kaysaniyyah. 


3.2.4 The position of al-Hilli and al-Khü' regarding the Zaydiyyah 
Al-Shahrastani (d. 548 AH) defines the Zaydiyyah saying: 


(pho tab Yaf BLY Ble age UI uo) Sb ul e be op geod os de oy 4 gol 
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1 Al-Khü': Mu jam Rijal al-Hadith, 7/94, no. 3653. 
2 Ibid., 11/131, no. 6745. 
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The followers of Zayd ibn ‘Ali ibn al-Husayn ibn 'Alribn Abi Talib sx, They 
supported the function of Imamah within the children of Fatimah eis and 
did not permit it outside of them. However, they permitted every Fatimi 
scholar that is generous, brave, and an ascetic that proclaims Imamah as 
an Imam who it is compulsory to obey, whether he is from the children 
of al-Hasan or the children of al-Husayn #as... They (also) permitted two 
Imams in two (different) areas to come out who share these qualities and 


whose obedience is compulsory. 


And when this madhhab was Zayd ibn 'Ali's madhhab, he desired to acquire 
(knowledge pertaining to) the usül and furü' (i.e., of the religion) so that 
he may be adorned with knowledge. (As such, he studied) in usül under 
Wasil ibn ‘Ata’ al-Ghazzal al-Althagh, the leader of the Mu'tazilah... All of 
his companions became Muttazilah... When the Shrah of Küfah heard this 
rhetoric from him and they knew that he did not renounce the Shaykhayn, 
they rejected him until his destiny came to him. And so, they were 
named the Rafidah... They (the Zaydiyyah) are three groups: Jarüdiyyah, 
Sulaymaniyyah, and Batriyyah.? 


On the whole, they are from the sects of the Shrah. Al-Majlist transmits for the 
ruling of the Imamiyyah regarding the Zaydiyyah with his statement: 


The books of our (hadith) reports are replete with reports indicating to the 
disbelief of the Zaydiyyah and their likes from the Fathiyyah, Waqifah, and 


other heretical, misguided sects.? 


1 Al-Shahrastani: al-Milal wa al-Nihal, 1/135 (summarized from the original text). 
2 Al-Majlisi: Bihar al-Anwar, 37/34. 
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This is the overall position of the Imamiyyah regarding them; they are disbelievers 
for their denial of one of the Twelve Imams of the Imamiyyah. Al-Khü' explicitly 
stated this. In a discussion that includes the Zaydiyyah and the other non-Imami 
Shri sects, he states: 
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(Indeed,) denying the Wilayah (Successorship), the Imams ssi-—even one! 
of them—and belief in fictitious beliefs other than their khilafah, such as 
Jabr and the likes necessitates disbelief and Zandaqah. This is indicated 
by the clear, massively-transmitted reports regarding the disbelief of the 
person who denies the Wilayah and the disbelief of the person who holds 


the aforementioned beliefs and other similar misguided beliefs.’ 


In fact, it comes in al-Kulaynr's al-Kafi on the authority of ‘Abd Allah ibn al- 
Mughirah who said: 


1 The words of al-Khü'1 “even one” includes every non-Imamt sect of the Shrah 

2 Al-Khü't: Misbah al-Faqahah, 1/504, “Hurmat al-ghaybah mashrüt bi al-Iman”. Al-Khü'i has a similar 
discussion scattered in some of his jurisprudential works. However, if he explicitly states the 
opponents are from the people of Islam, he intends thereby that they are ostensibly Muslim, in 
relation to this world only. If he does not explicitly state this, then they are, in reality, disbelievers. 
After a long discussion, al-Khü' states, "Thus, the correct ruling is that all opponents of the Twelver 
Shrah are tahir (pure) and their Islam is correct, ostensibly. There is no difference in this between 
the people of disagreement and others, even though all of them are, in reality, disbelievers. 
These are the people we refer to as “Muslims in the world and disbelievers in the hereafter” (Kitab 
al-Taharah, 2/87 under the section “Hukm ghayr al-Ithnay ‘Ashariyyah min firaq al-Shi'ah"). For a more 
detailed discussion on the Imamiyyah's takfir of (their) opponents, see: Mawgif al-Shiah min Ahl al- 
Sunnah of Muhammad Mal Allah; Mawgif al-Shi'ah al-Imamiyyah min Baqi Firaq al-Muslimin of ‘Abd al- 
Malik al-Shafi't. Without a doubt, this is the finest and most extensive book on the subject. It is some 
444 pages. He also has the book, al-Fikr al-Takfiri ‘inda al-Shi'ah Haqiqatun am Iftira ?; 

Al-Bara’ah min al-Mushrikin bayna al-Ma'nà al-Shar't wa al-Táwil al-Shi't of ‘Abd al-Rahmàn ‘Abd Allah Al 
“Alt; Al-Shrah al-Ithna ‘Ashariyyah wa Takfiruhum li 'Umüm al-Muslimin of ‘Abd Allah ibn Muhammad al- 
Salafi, Zahirat al-Takfir ft Madhhab al-Shi'ah of ‘Abd al-Rahman Dimashqiyyah. 
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I said to Abū al-Hasan sxe, "I have two neighbours that I must interact 


with, one is a Nasib and the other is a Zaydi. Who should I associate with?" 


He said, “They are the same. Whoever belies a verse from the Book of Allah 
has flung Islam behind his back. He has (also) belied all of the Qur’an, the 


Prophets, and the Messengers.” 
Then he said, “This (person) is Nasb for you and this Zaydi is Nasb for us.” 


It is well known that equating the Nawasib with the Zaydiyyah is indicative of a 
great hostility between the Zaydiyyah and the Imamiyyah.2 


1. The position of al-Hilli on narrators of the Zaydiyyah 


Al-Hilli continued with his methodology in rejecting the narration of a non- 
Imami. This also holds true for the Zaydiyyah. As such, he rejected the narrations 
of many Zaydis, as it appears in al-Khulasah. Al-Hillt made the reasons for accepting 
the narration of the Zaydi the fact that he left his school and entered into the 
school of the Imamiyyah. This is evident from many biographies, including the 


following. 
Ibrahim ibn Muhammad ibn Said ibn Hilal 
Al-Hilli states: 
Leb By led ey LLL J pil I fast i Yaf bagy obs 
1 Al-Kulayni: al-Kaft, 8/235, hadith no. 314; Mir'at al-‘Uqi of al-Majlisi, 26/180. 
2 For more information, see: Nazrat al-Imamiyyah al-Ithnà ‘Ashariyyah li al-Zaydiyyah bayna 'Adà' al-Ams 


wa Taqiyyat al-Yawm of Muhammad al-Khidar. 


362 


He was initially a Zaydi and then he moved to the view of Imamah. He 


wrote on this topic and others. 


Al-Hilli added him to the first section because he reverted from his school to the 
Imamiyyah. Had this not been the case, his place would be in the second section 
of his book, al-Khulasah. 


Muhammad ibn Ahmad ibn Ibrahim ibn Sulayman 
Al-Hilli states: 
US se pL 05; 
He was a Zaydi. Then he reverted back to us.? 
He is like the previous person. 


Among the reasons that al-Hilli placed narrators into the first section of his book 
is the fact that they debated with the Zaydiyyah. Under the biography of Khalid 
ibn Sa'id Abt Sa'id al-Qammat, al-Hilli states: 


SUS (eSI ade) Galrall coe ate glad bj BU al Js 


It is said that he debated a Zaydi and defeated him. This impressed al-Sadiq 


As for the remaining Zaydiyyah, regardless of their different denominations, al- 
Hilli included them in the second section of al-Khulasah. There are tens of such 


narrators, including: 


1 Al-Hilli: Khulasat al-Aqwal, p. 49, no. 10 - section one. 
2 Ibid., p. 265, no. 945 - section one. 
3 Ibid., p. 137, no. 371 and p. 295, no. 1099, under the biography of Yazid Abū Khalid al-Qammat. 


363 


* Ahmad ibn Rashid - Zaydr 
e Thabit al-Haddad Abū al-Miqdam - Zaydi Batri’ 


* Al-Hasan ibn Salih ibn Hayy al-Hamdani al-Thawri al-Küfi - he is attributed 
to the Zaydiyyah Salihiyyah? 


* Ziyad ibn al-Mundhir 


e Abū al-Jārūd al-Hamdant al-Küft al-A'ma al-TabiT - Zaydi in madhhab. The 
Jarüdiyyah from the Zaydiyyah are attributed to him. 


And like this, we find al-Hilli adding the Zaydiyyah—with all of their (different) 
denominations—to the second section (of his book) because of their lack of 
'adalah, according to him. This, despite the fact that he would regard some of 
them as reliable, as is the situation with Ibn ‘Uqdah. Al-Hillt narrates for us praise 
of him saying: 


I Ies ll le 
Exalted ranking (and) lofty standing. 


Despite this, al-Hillt included him among the weak narrators and those whose 


narrations are rejected! 


1 Ibid., p. 324, no. 1271. 
2 Ibid., p. 329, no. 1300. 
3 Ibid., p. 337, no. 1330. 
4 Ibid., p. 348, no. 1378. 
5 Ibid., p. 321, no. 1263. Al-Shaykh Hasan, author of Malim [al-Din], states in his book, Muntaqā al- 
Jamman, “Al-Hafiz Ibn ‘Uqdah, even though he follows a false (creedal) school, his condition related 
to his exalted rank, reliability, and trustworthiness is famous among our companions. It cannot be 
denied.” (1/203). And thus, they make the Imami scholar the criterion in determining whether or not 
to act on the narrations of a non-Imami narrator. If there is some perceivable benefit in making his 
tawthiq, they say as the author of Muntaqà al-Jamman says. And if there is some perceivable benefit in 
rejecting his narrations, they argue, as is the methodology of al-Hillt, that he is a Zaydi who follows 


a false (creedal) school. 
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2. The position of al-Khv’ on narrators of the Zaydiyyah 


Several times already have we seen the position of al-Khü'i on those who hold false 
beliefs—in his view; he does not consider such false beliefs as an impediment to 
accepting such a person’s narrations and deeming him reliable, even if it reaches 
disbelief. Regarding Ziyad ibn al-Mundhir Abi al-Jarüd, al-Khü' states: 
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As for Abi al-Jariid, he is, ostensibly (even though he is a Zaydi possessing 
a false belief), reliable since he appears in the isnad of Kamil al-Ziyarat. And 
also due to the fact that al-Shaykh al-Mufid testified in numerous letters 
that he is among the prominent leaders from whom halal and haram are 
taken, as well as legal opinions and rulings. Such individuals who can 


neither be censured nor disparaged in any way.’ 


Al-Khü' even regards the ahadith of the Zaydiyyah and others in creedal 


opposition to him among the authentic’ in terms of authoritative value. He states: 


1 Al-Khü': Kitab al-Hajj, 4/179, commentary under “Qatl al-baqq wa al-bargüth". 
2 In general, the Imamiyyah divide ahadith into: 

* Sahih (authentic): That which is narrated by a thiqah (reliable) Imami; 

* Hasan (fair): That which is narrated by a mamdüh (praiseworthy) Imami; 

* Muwaththaq (reliable): That which is narrated by a non-Imami thiqah; 

* Da'if (weak): That which falls short of the aforementioned conditions. 
For more information, see: Usül al-Hadith of ‘Abd al-Hadi al-Fadli, p. 106. The authoritative value of 
every hadith differs according to its rank. As such, the hasan will not be preferred over the sahih 
when they contradict each other. With the previous text, al-Khü'i wanted to explain the authoritative 
value of the muwaththaq hadith which is narrated by a non-Imami so that it can reach the same level 
of admissible proof as the sahih hadith. In doing so, he is rejecting the opinion of those who believe 
that only the sahih hadith is admissible as proof. Consequently, it becomes necessary to accept the 


muwaththaq ahadith because most of the Imamiyyah’s narrations revolve around non-Imamis. 
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Most of the narrators are between being a Zaydi, or Fathi, or Waqifi, or 
other non-Twelver sects. We have already established in its (appropriate) 


section that the reliable narrator is an admissible proof, just like the sahih.' 


This is how al-Khü' establishes his methodology; the Zaydi is a thiqah, even 
though he holds a false belief. At times, his hadith can reach a level equal to a 
sahih hadith in terms of its authoritative value. How different is his opinion and 
the opinion of al-Hilli who completely disregards them! 


1 Al-Khü': Kitab al-Taharah, 8/154, commentary under “Fima law inhasara al-mumathil bi al-kafir”. 
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3.3 The position of al-Hilli and al-Khu' regarding non-Shii narrators 


This topic deals with the narrators that have nothing to do with Shrism. It will 
include such narrators whom the Shrah deem completely out of their framework 
and creed, such as the Nawasib. Those who the Imamiyyah refer to as the ‘Ammah 
(commonality). With this term, they imply the Ahl al-Sunnah and Khawarij. 


Note 


=> 


Before getting into an explanation of al-Hillt and al-KhūTs respective positions 
on these groups, it is necessary to first explain a very important matter. Namely, 
that the Imāmiyyah do not see a difference between the Nawasib and the Ahl 
al-Sunnah (the ‘Ammah). This is clear from the statements of Imami scholars 
themselves and also from what they attribute to the Ahl al-Bayt—who they 
themselves are free from. The evidence for this is as follows. Ibn Idris al-Hilli (d. 
598 AH) mentions in his book, Mustazrafat al-Sarà ir: 
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wel 


On the authority of Muhammad ibn ‘Ali ibn Tsa: I wrote to him (i.e., ‘Alī ibn 
Muhammad al-Hadr') asking him regarding the Nawasib: When testing him 
(i.e., the Nasib), do I require anything more than asking him regarding him 


giving preference to al-Jibt and al-Taghüt? and the belief of their Imamah? 
He responded, “Whoever is upon this is a Nasib.”? 


1 He is ‘Alī ibn Muhammad ibn ‘Alt ibn Misa ibn Jafar ibn Muhammad ibn ‘Alt ibn al-Husayn ibn ‘Alt 
ibn Abi Talib 455 since Ibn Idris al-Hilli mentioned the narration under the heading, “What we have 
extracted from the book, Masa@’il al-Rijal wa Mukatabatuhum Mawland Abd al-Hasan ‘Alī ibn Muhammad ibn 
'Ali..." See: Mustazrafat al-Sarà ir, p. 581. 

2 He means Abi Bakr and ‘Umar a5 with his statement “al-Jibt and al-Taghit.” 

3 Ibid. See, also: Wasa il al-Shi'ah of al-Hurr al-‘Amili, 9/491 under the chapters of Sadaqah, *Wujüb al- 
khums ft al-Ma' adin Kulliha min al-Dhahab wa al-Fiddah wa al-sufr", no. 12560. 


367 


This text clearly proves that the Ahl al-Sunnah wa al-Jama‘ah—the ‘Ammah— 
are Nawasib because of their view of giving preference to the Imamah of the 
Shaykhayn (i.e., Abū Bakr and ‘Umar) and ‘Uthman over ‘Ali ibn Abi Talib 4, 


There is another equally explicit text. Under the heading “Meaning of the Nasib”, 
al-Sadüq narrates on the authority of Abū ‘Abd Allah Sai: 
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The Nasib is not someone who shows enmity to us, the Ahl al-Bayt, because 
you will not find a person that says, ‘I hate Muhammad and the family of 
Muhammad: Rather, a Nasib is the one that shows enmity to you while 


knowing that you take care of us and are from among our Shah. 


Thus, al-Sadüq—who is one of their predecessors—explains to us the meaning of 
a Nasib and, as such, includes the Ahl al-Sunnah wa al-Jama'ah in his narration, 


those who oppose the Imamiyyah. 


The reality of the matter is that the Nasib and the Sunni are synonymous 
according to most of the Imamiyyah. Yüsuf al-Bahrani (d. 1186 AH) states: 
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What is gathered from these reports is that the phenomenon of Nasb— 


upon which actual rulings are applicable and evidenced for—is either 


1 Al-Sadüq: Ma' ani al-Akhbar, p. 365. He also narrates this in Thawab al-A'màl, p. 207, under the chapter, 


"The punishment of someone who makes salah and leaves out salutation on the Prophet. 
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through giving preference to al-Jibt and al-Taghüt, or through simply 
having hatred of the Shrah because of the nature of Shrism itself. 
Accordingly, everyone who is described with that is a Nasib and the 
relevant rulings of Nasb' will apply to him. Yes, as you are well aware, 
it is necessary to exclude the weak report of giving preference to al-Jibt 
and al-Taghüt from the previous reports and others as well. Accordingly, 
the ruling will apply to everything else. After removing this individual 
(weak) report, the above ruling will apply across the board to all of the 
opposition. And, just as most of our earlier generation of companions 
(those who regard the opposition as disbelievers) and many ofthe latter, 
latter-day scholars held, there is no doubt and uncertainty in this when 
considering the aforementioned reports. This is clear from some of their 


statements we cited earlier.” 
Abū al-Hasan al- Amili states: 


ASU 8 gla] Cai spas Lindos) d eq ASSI LE i cya JS OF Gol 


1 By ‘rulings, he is referring to those related to najasah (ritual impurity), hadr al-damm (thwarting of 
blood), the usurping of wealth, and other such things that are associated with the warring disbelievers. 
2 Yüsuf al-Bahrani: al-Hada’ig al-Nadirah, 5/186, under “The ruling on the opposition". Some of the 
Imami scholars have attempted to object to those who hold this view. However, Muhammad Amin 
al-Astarabadi states, “It is possible to make the dispute between the two groups in wording only, 
khilaf lafzt (i.e., and not in meaning). It can be said that the meaning of erecting enmity towards the 
Ahl al-Bayt 83i is that which broadly includes erecting enmity towards them with their leading 
personalities and erecting enmity towards them under a broad principle, such as if it were to be said, 
‘We hate everyone who hates the Shaykhayn" (al-Fawa'id al-Madaniyyah, p. 452). It is true what he is 
saying. The difference (of opinion) and the attempt at making a distinction between a Nasibi and a 
Sunni by some Imam!i scholars ceases to exist when we understand what both of their ultimate fates 
will be in the end; each of them will remain forever in the fire because of not believing in, according to 
them, a foundational pillar of Islam—Imamah. It may be said that the harm (inflicted) will be based on 
the degree of disbelief since Kufr itself is of varying degrees. As such, the Nasibi who openly displays 
enmity will be considered more of a disbeliever than the Sunni who, in his actual state, is a Nasibi who 
does not open display enmity. The truest example of this are the narrations that I have mentioned and 


those that explicitly prove that the Sunni is a Nasibi. 
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The truth is that every person who designated other than the Imams is, in 


reality, among those who have erected enmity towards the Imams.! 
Nimat Allah al-Jaza'iri (d. 1112 AH) states: 


ade de gab ppb wel JE Lede cp OÍ gly aly ale AUI he ul e Sa, 


It was narrated from the Prophet ist, “Verily, among the signs of the 


Nawasib is preferring others over 'Alr" 


Then he stated: 
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Verily, the Imams sé and their close associates applied the word Nasibt 
to Abü Hanifah and his likes, despite the fact that he was not among 
those who displayed enmity towards the Ahl al-Bayt ssi, In fact, he was 


devoted to them and expressed his love for them.” 


Thereafter, al-Jaza'iri held the view that it is permissible to kill the opposition 


and that it is (legally) permissible to usurp their wealth.? 


Perhaps I may end this note with a statement from Husayn al-‘Usftr. He states: 


1 Abū al-Hasan al-‘Amili: Muqaddimat Tafsir Mir’at al-Anwar wa Mishkat al-Asrár, p. 308 under the 
chapter "al-Nün min al-butün wa al-táwilat". In the marginalia, the author has an excellent discussion 
around the authenticity of the Tafsir's attribution to the author. He cites from the book Mawgqif al- 
Shi'ah min Ahl al-Sunnah of Muhammad Mal Allah, p. 25. 

2 Nimat Allah al-Jaz@ iri: al-Anwar al-Nu‘maniyyah, 2/307. There is an error in the book Mawgifal-Shiah 
min Ahl al-Sunnah of Muhammad Mal Allah. He mentions that the page numbers are 206 and 207. 
However, when going back to the primary source, it turns out there was a typo. What I have asserted 
(here) is correct. 

3 Ibid. 
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Their reports (he means the Ahl al-Bayt, according to him) state that a 


Nasib is the one that is referred to by them as a Sunni! 


And so, we conclude that the Nasibr and the Sunni are synonymous according 
to the majority of the Imamiyyah. What is forthcoming in terms of separating 
the Nàsibi into one section and the Sunni into another is merely from the 
perspective ofthe said narrator being described as such in the biographical works. 
Accordingly, if it is mentioned that he is a Nasibi, I added him to the section on 
the Nawasib. And if he is described as being an 'Ammi, I added him to the section 
on the 'Ammah, even though I maintain that the two schools, or the two words 


are, according to the Imamiyyah, synonymous. 


1. The position of al-Hilli and al-Khu'i regarding the Nawasib 


When the scholar understands the philosophy of Imami thought (which is based 
on the fact that the reason for the existence of all of creation is the Ahl al-Bayt, 
and that they are the proofs of Allah in this world that are to be obeyed and given 
preference to over others), he will then come to realize the danger of the Nawasib 
in the view of the Imamiyyah. This is because the Nasib is someone who displays 
enmity towards the Ahl al-Bayt? and, in this way, he is in direct opposition to 
the Imàmi creed. As a result, the Nawasib represent the polar opposite of Imàmi 
thought because of their hatred towards ‘Alt ibn Abi Talib, and their giving others 


preference over him. 


For this reason, as Ni'mat Allah al-Jaza'iri (d. 1112 AH) cited a consensus stating 
that the Imamiyyah regarded the Nasibt in the following manner: 


1 Husayn ibn Ahmad ibn Ibrahim ibn 'Usfür al-Darazi al-Bahrant: al-Mahasin al-Nafsaniyyah fi Ajwibat 
al-Mas@il al-Khurasaniyyah, p. 145; cited from the book Mawgif al-Shi'ah min Ahl al-Sunnah of Muhammad 
Mal Allah, p. 20. 

2 Al-Anwar al-Nu‘maniyyah, 2/306. 
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He is more impure than a dog, eviler than a Jew, Christian, and Zoroastrian. 


And he is an impure disbeliever by consensus of the Imami scholars.’ 


The position of al-Hilli regarding the Nawasib 


We have already seen that al-Hilli does not accept the narrators that are in 
(doctrinal) opposition to him from among the sects of the Shrah, despite the fact 
that they are from the Shrah—those who revere ‘Ali and prefer him over others. 
They only oppose the Imamiyyah in relation to secondary issues and not primary. 
So, what will be his position on the person who completely rejects Imamah and 
displays hostility towards it? If we were to extrapolate based on his methodology, 
we would know that he would, a priori, reject the narration of the Nawasib. I have 
not found any textual evidence in al-Hilli's book on the issue of a narrator's Nasb. 


The position of al-Khu'i regarding the Nawasib 


Al-Khü' followed his methodology that believed there is no correlation between 
the creed and 'adalah of a narrator and accepting or rejecting his narrations. It 
is from here we come to know his opinion on the Nawasib, those whose Nasb, or 
hostility to the Ahl al-Bayt is inconsequential to their tawthiq. An example is as 
follows. In regards to Ahmad ibn Hilal al-'Abrata', al-Khü't mentions: 
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There should be no issue regarding the incorrectness of the person in 


terms of his creed. In fact, it is not farfetched to say that he was entirely 


1 Ibid., 2/306. 
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irreligious. Hence, at times, he would express extreme views and, at 
other times, he would express Nasb. Despite all of this, determining such 
things is of no concern to us since such false beliefs or actions are of no 
consequence in lessening the authoritative value of the narration—after 
establishing the narrator’s reliability. From al-Najjashi’s words “salih 
al-hadith (suitable in hadith); it appears that he himself is a thiqah and 
that his statement “yu raf wa yunkar (i.e., he narrates things that are both 
known and unacceptable)” does not negate this. This is because there is no 
inconsistency in the narrator’s reliability and him narrating unacceptable 
things from those who falsely narrate them to him. In fact, his appearing 


in the isnad of Tafsir al-Qummi proves his tawthiq.' 
Al-Khu7 also states: 
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It was said about Ahmad ibn Hilal: “We have not heard about a Shi who 
retracted from his (belief in) ShTism to Nasb except for Ahmad ibn Hilal. 
At times, he would express such extreme views that our teacher al-Ansari 
concluded that the man was entirely irreligious because of the vast 
difference that existed between his extreme views and his Nasb. From 
this, it becomes known that he was not religious in terms of a particular 
religious viewpoint; he would (rather) speak based on his inner desires. 
Still, all of this does not negatively affect his reliability; he is in and of 
himself a thiqah and salih (suitable) to narrate. There is no inconsistency 


in the false belief of a person and his reliability (as a narrator).’ 


And he stated: 


1 Al-Khü': Mu jam Rijal al-Hadith, 3/152, no. 1008. 


2 Ibid., 1/29, Kitab al-Hajj, under the commentary of "i'tibar idhn al-wali”. 
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ee OUS Lp Ball Lok OLS 0] y x il _ bY of 


The preponderant view is that he is a thiqah, even though he holds a false 


belief. In fact, he is evil.! 


Although al-Khü' attempted to deny some of the charges laid against Ahmad ibn 
Hilal, he also stated: 


as aim o y S3 L OL alana à oliw Lele ally, de o Lese pls dye Lat Ide ce toot o 
BU JJ los pb analis mo pis ley Lal Y 


Ahmad ibn Hilal is also reliable and his narrations are worthy of being 
relied upon. This is based on what we have (already) explained in its 
appropriate place. There is no basis for whatever they have mentioned 
about him. Even if it is assumed to be completely sound and accurate, it 


does not negate his reliability (as a narrator) 


And he stated: 


aoa phar Lal o e yl c Ula DUS JE Ab s OU OY ao Sl ino g Ole go iS aay 
Cour em ed 91 sb eel JI eel oe eos td LÀ E Let LHL ES p okie c 
ol Y] SRA] S Scil Lal fo JE OT Se CB ual te Gau (as Ay Lol be cal UJ] 
GM B, yd BUE OU Ol da dell e Ulo pie Cae Ya ul y doll c4 Y olla 


Bias allae Y bus 


Many of the companions rejected and criticized him in relation to his 
religious practice. This is because he expected (the function of) wakalah 
(agency). And when a signature with the name of Abü Ja'far Muhammad 
ibn ‘Uthman came out as the wakil (agent) (i.e., instead of him), he stopped 
and retracted his belief in ShTism for Nasb. In fact, it is said that it was 
never heard that a Shri retracted (his views) for Nasb except for him... 


After reflecting on his condition, we have come to realize that the man 


1 Ibid., 5/38, Salat al-Tawaf. 
2 Ibid., 1/259, Kitab al-Salah, under the commentary of the section “turuq ft ma'rifat al-zawal" (al-Da'irah 


al-Hindiyyah). 
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unequivocally holds a false belief. However, that does not impact acting 
on his narrations, and it does not necessitate lessening their authoritative 
value, especially considering the fact that the ‘illah, or causative reasoning 
(for accepting or rejecting narrations) is, according to us, the reliability of 


the narrator himself, not his ‘adalah and belief. 


In summary, al-Khü'1 mentions the allegations raised against Ahmad ibn Hilal. 
They are as follows: 


* He is a Nasibi, extremist; 

e He is not particularly religious; 

e Heis a sufi, a fraud, and a cursed profligate’; 
* Heis evil; (and) 


* He speaks based on his inner desires. 


He refutes some of these allegations and then states, "Even if it is assumed that it 
is completely sound and accurate, it does not negate his reliability (as a narrator)" 


Thus, contrary to al-Hilli, we find that (the doctrine of) Nasb, or hostility towards 
the Ahl al-Bayt, has no impact on determining whether a narrator's narration is 
to be accepted or rejected. This is according to al-Khü't. However, because there 
was some perceived benefit in (rejecting) Ahmad ibn Hilal, al-Khü't overturned 
his normal methodology and stated about one of the narrations: 


dal cp gency Jl cp deol s o J | dees 


(It has) a weak chain because Ahmad ibn Hilal and al-Husayn ibn Ahmad 


exist in it? 


1 Ibid., 2/308, Kitab al-Sawm under “sawm al-dayf bi dàn idhn mudifihi”. 
2 Al-Khü'i: Mujam Rijdl al-Hadith, 3/150, no. 1008. 
3 Al-Khü't: 9/330, Kitab al-Taharah, under the chapter “min al-mustahabb ladà al-mashhür ghusl yawm 


E 


al-mubahalah jumlah mà qila bistihbab ghusliha". 
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2. The position of al-Hilli and al-Khu' regarding the Ahl al-Sunnah 
wa al-Jama'ah 


The position of al-Hilli regarding the Ahl al-Sunnah wa al-Jama'ah 


In general, al-Hilli’s position on narrators of the Ahl al-Sunnah is no different to 
the standard position he holds against his adversaries. As such, the basic principle 
in relation to the Ahl al-Sunnah is that their narrations are rejected for no other 
reason than the fact that they, according to al-Hillt, doctrinally oppose him, even 
though such narrations contain reliable narrators. This extreme methodology 
has been successively transmitted from al-Hilli, whether in his jurisprudential 
works, or in his book Khulasat al-Aqwal. The evidences for this are many, including 


the following. 
In refuting one of the narrations, al-Hilli states: 


OSB Jan oy jas Bo cp Sas VS 5 ah JLB cls gale lae OY tell Xie xis l 
le ce YI bin 


The narration has a weak sanad because ‘Ammar is an ‘Ammi (i.e., a Sunni), 
Ibn Faddal is a Fathi, as is Musaddiq ibn Sadaqah and ‘Umar ibn Sa'id. Thus, 


the narration is inadmissible as a form of proof. 


This is explicit in the fact that the narration is rejected simply because of al- 


Hilli's difference of opinion in madhhab (theological school) with them. 
Here is another example. Al-Hilli mentions: 
BY A Y JU eSI ade le e ud ye per ge d) op edb ce D re dl] eo 59) 8 


ob Sacs exl) ule haa DÀ gle k) oy edle Of Jy UY E, o JU] a sio a pli rana 
Lal le Joo, 


1 Al-Hilli: Mukhtalif al-Shrah, 3/553, Afdaliyyat tatabu' al-qada’ ‘ala tafrigihi. 
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Al-Shaykh (al-Tüsi)! narrated on the authority of Talhah ibn Zayd, from 
Jafar, from his father, from ‘Ali sa who said, "There is no jumu'ah except 
in a city in which the hudüd (legal punishments) are carried out.” (Al-Hilli 
states:) Because we say that Talhah ibn Zayd is an 'Ammi (i.e., Sunni), his 
narration, therefore, cannot be relied upon. It is possible to interpret this 


as Taqiyyah.? 


This is clear in the fact that al-Hilli rejected the narration simply because the 
narrator is described as an ‘Ammi. Had al-Hilli not believed the narrator is weak, 
he would not have resorted to the statement, “It is possible to interpret this as 
Taqiyyah,” since stating Taqiyyah is an acknowledgment of the correctness of the 


narration’s issuance. 


In summary, according to al-Hilli, among the reasons of criticism against a narrator 
is the fact that he belongs to the Ahl al-Sunnah wa al-Jama‘ah, even though he has 
not been accused of being weak, or lying, or other such reasons of rejection. 


Regarding Khulasat al-Aqwal, al-Hilli's opinion is clearly discernable through tens 
of narrators' biographies. This is because he included the narrators from the Ahl 
al-Sunnah wa al-Jama‘ah in the second section of his book for no reason other 
than the fact that they are, in his view, from the 'Ammah. Examples of this are 
many, including the following: 


1. Ahmad ibn 'Abd Allah al-Asfahani al-Hafiz Abu Nu'aym (the author of 
Hilyat al-Awliy@) 


Al-Hilli narrates from Ibn Shahr Ashüb that he is an ‘Ammi. And for this 
reason, he placed him in the second section.’ 


1 Al-Tiisi: al-Istibsar, 1/420, no. 1617, under the chapter “al-gawm yakününa ft qaryatin hal yajüzu lahum 
an yajtami ü aw la?" 

2 Al-Hilli: Muntaha al-Matlab, 1/319, under “salat al-jumu'ah". 

3 Al-Hilli: Khulasat al-Aqwal, p. 324, no. 1274. Of note, al-Shaharüdi mentioned in his book Mustadrakat 
‘Ilm Rijal al-Hadith that al-Hafiz Abū Nu'aym al-‘Allamah al-Sunni is from the forefathers of al-Majlisi 
al-shii, the author of Bihar al-Anwar and Mir at al-‘Uqūl (1/346, no. 1098). 
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2. Asram ibn Hawshab al-Bajali 


Al-Hillt states, “‘Ammi thiqah (reliable Sunni).” And with this, he included 
him in the second section! 


3. 'Abbad ibn Ya' qub al-Rawajini 
Paradoxically, al-Hilli described him as an ‘Ammi and, thus, included 


him in the second section. However, this 'Abbad, according to the Ahl al- 
Sunnah wa al-Jama'ah, is accused of being a Rafidi!? 


4. Fudayl ibn Tyad 


Al-Hilli states, "A Basri, thiqah, ‘Amm1.”? 


5. Muhammad ibn Ishaq 


Al-Hilli states, "The author of al-Siyar. From among the companions of al- 
Bāqir Hst, 'Ammi:"^ Al-Hillt did not mention a reason for him being weak 
except for his describing him as an 'Ammi. 


1 Ibid., p. 326, no. 1286. 

2 Ibid., p. 380, no. 1526. The reader would be perplexed at how al-Hilli described ‘Abbad as being from 
the Ahl al-Sunnah when he is among the most infamous of people described as being a Shii and holding 
extreme views therein! The statements of the Ahl al-Sunnah scholars regarding ‘Abbad ibn Ya'qüb and 
him being attributed to the Shrah and the Rafidah are many. Among them, what Ibn Hibban stated, "He 
was a Rafidi who used to call towards Rafd.” (al-Majrühin, 2/172, no.797). Al-Dhahabi states, “(He was a) 
staunch Shi" (al-Kashshaf, 1/532, no. 2581). Ibn Hajar (Tahdhib al-Tahdhib, 5/95) mentioned statements 
of the scholars regarding him, including the following, "Al-Hakim stated that Ibn Khuzaymah used to 
say, ““Abbad ibn Ya'qüb: a thiqah in his narration and suspected in his religion—narrated to us.” Abū 
Hatim stated, “(He is a) reliable scholar" Ibn ‘Adi stated, “I heard ‘Abdan mention on the authority of 
Abii Bakr ibn Abi Shaybah or Hannad ibn Sari that both of them, or one of them declared him a fasiq 
and attributed to him the fact that he used to curse the Salaf.” Ibn ‘Adi stated, ““Abbad has ghuluww 
(extremism) in his Shrism. He narrated ahadith that he was criticized for related to virtues and 
criticisms.” Salih ibn Muhammad stated, "He would curse ‘Uthman. I heard him saying, ‘Allah is more 
just than to place Talhah and Zubayr into Jannah since they pledged their allegiance to ‘Alt and then 
they fought him.” Al-Khü'i made tawthiq of him in al-Mujam (10/236, no. 6517). 

3 Ibid., p. 387, no. 1553. Al-Khü'i made tawthiq of him in al-Mu jam, 14/352, no. 9446. 

4 Ibid., p. 392, no. 1577. 
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. Muhammad ibn Jarir al-Tabari 


Al-Hillī states, "The author of al-Tarikh. An ‘Ammt in his (creedal) school.” 


. Yahya ibn Sa'id al-Qattan 


Al-Hilli states, “Abū Zakariyya: Thiqah, ‘Ammi.”? And despite describing 
him as a thiqah, he is including in the section of weak narrators for no 
other reason than him being from the Ahl al-Sunnah! 


. Sufyan ibn Uyaynah 


In explaining the reason as to why he placed him in the second section, 
al-Hilli states, “He is neither from our companions nor counted among 


them.” 


. Sufyan al-Thawrī 


Al-Hilli states, "He is not from our companions.” Similarly, we find no 
convincing reason from al-Hilli as to why he rejected many of the greats— 
despite the fact that he described them as reliable—other than a difference 
in madhhab! 


Al-Hillt discarded his own methodology when there was no benefit in adhering to 
it. We have already seen much of this. I will mention another example specific to 


the narrators of the Ahl al-Sunnah. AI-Hillt states: 


ade iba anlay od VE Lele ols oly [oU co] joey 


And Hafs (ibn Ghiyath), even though he is an ‘Amm, his narrations are 


appropriate for the madhhab.* 


1 Ibid., p. 399, no. 1605. 


2 Ibid., p. 417, no. 1690. 


3 Ibid., p. 355, no. 1407. 


4 Al-Hilli: Muntaha al-Matlab, 1/168, “‘Adam najasat mà la nafas lahu sa ilah min al-hayawanat bi al-mawt". 
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And like this, his narrations are considered, accepted, and acted upon, despite al- 
Hillr's criticism of him since there is, according to him, a perceived benefit in his 
narrations being in accordance with the madhhab. 


The position of al-Khu'i regarding the Ahl al-Sunnah wa al-Jama'ah (al- 
'Ammah) 


Al-Khüt continued with his methodology in accepting the narration of 
the (creedal) opposition, even if the difference (in creed) leads to disbelief. 
Accordingly, al-Khü'i paid no attention to the creed of a narrator. He has explicitly 
stated accepting the narration of an 'Ammi (Sunni), even though he is not an ‘adil, 


or upright as a narrator, according to his view. His statement reads: 


Kale DIS Oy ABU JE o mee ASS jo Lok] o Se OF e jh DE cul JE a IJI use NU] 


We do not take into consideration ‘adalah (integrity) in the narrator. Thus, 
it is not necessary for him to be an Imami; rather, reliability is sufficient— 
even if he is an Ammi.! 


€ 


In refuting those who make tad'if of Ismail al-Suküni-al-Sha'ri, al-Khü' states: 


ol Jul [aik oye lo) ui dE UU 9]. nee EL IAE leel pte ge ol Gs le dee ela; 
aalay Là Yards è iall OLS Lek als BSS oT EY Gail 


His narration is authoritative based on what we consider in terms of the 
non-consideration of 'adalah in establishing authoritative value (of the 
report) ... (In refuting those who make tad'f of him, al-Khü' states) There 
is a possibility that the tad'if is because of the fact that al-Suküni is an 
‘Ammi. Therefore, him being weak is in relation to his (doctrinal) school of 


thought, not because of his narrations.’ 


1 Al-Khü': Kitab al-Sawm, 1/294. commentary under the chapter of “Mā yüjib al-kaffarah al-iftar ‘ala 
muhrim kaffarat al-jam ". 


2 Al-Khü'i: Mu jam Rial al-Hadith, 4/22, no. 1290. 
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This is not always the case with al-Khü't. He does not always reject a narration on 
account of a narrator believing in an opposing school of thought; rather, he (also) 
rejects him if one from the earlier generation of Imamt scholars criticized him. In 
this instance, he accepts the criticism if the chain to the critic is verified and the 
criticism about him is proven to be true. Here, the reason for rejection is because 
of the criticism, not because of the creedal difference—which al-Khü'i has stated 
on numerous occasions that the 'adalah of the narrator is not considered. Rather, 
the reason for acceptance is, according to him, the (narrator's) reliability. 


What further emphasizes this is al-Khü's comments on a narration which 


contains Ismail ibn Abi Ziyad al-Suküni as one of its narrators. He states: 


ly Ji d eU SL cob ue Ll] I uale ul Ls 


It is said that he is an Ammri; however, (he) is not criticized in terms of his 


reliability in narration.’ 
Under the biography of 'Abbad ibn Suhayb, he states: 


FAS Y US 5 o pend Smell ce cles une doled cogo cy ole 330 3 USE] Y 
iuto aS 


Because of the testimony of al-Najjashi and ‘Alī ibn Ibrahim in his Tafsir, 
there is no contention regarding the reliability of 'Abbad ibn Suyahb. 


Similarly, there is no disagreement regarding the fact that he is an ‘Ammi.’ 


In providing a basis for and explaining a certain principle that he understood 
from the words of al-Najjashi, al-Khü'i states under the biography of Ghiyath ibn 
Kalüb: 


1 Al-Khü': Kitab al-Taharah, 4/427, “Mawarid karahat mubasharat al-ghayr". 
2 Al-Khü': Mu jam Rijal al-Hadith, 10/233, no. 6146. 
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Sell Gb oe Ge shee WS gS eJ I] oba isl lee 5 y dall cya al Bll o Atl 53, 
OF pds «30 y Jb by phe Gade 8 God WB ye psu fool OT OS g pores oye Los 
kle OS OL s (AS os SLE) BU e Sed ale y CASI 


Al-Shaykh mentioned in al-‘Uddah that he is from the 'Ammah (i.e., the Ahl 
al-Sunnah). However, the group (i.e., the Shrah) acted upon his reports 
when there is no opposing evidence that comes via the truth (i.e., the 
Shi'ah). It appears from the sum total of his words that acting on the 
narration of someone whose creed differs with the truth (i.e., the Shiah) 
is conditional upon ascertaining the narrator’s reliability and assuring he 
is free from lying. Based on this, Ghiyath ibn Kalüb is ruled to be reliable, 


even though he is an Ammi.! 


Thus, the (creedal) school of the narrator, according to al-Khü', did not affect 
his tawthiq of the individual in the aforementioned instances. However, al-Khü't 
in other instances assumes Taqiyyah, even though its isnad is reliable. When he 
wanted to bolster the position of his legal school on the issue of the possibility 
of menstruation and pregnancy occurring at the same time, he rejected the 


narration which was at odds with his opinion. He states: 


AWN OLS Us T y ake al ghee) I JE JG al C) aul e am e Ss Sell e i gl oly Co] 
le 2 15] 3 JI als ue g s oT] BLA eas Y bole (un seal OT B] a oom ee Lae Jem 
YI jen as gaal placed pe dle UYUI dsl y IS OL y ey LIES FMT» Sal 
m AB ge SAIS Ola LB GUS s Leges jl rs le UUs 250) deel LY pla Y Ug 
Lg JI ford ale gag Li SE ga (PS he) PLY Ge Gal JL LULU il ys Ll Le LI 

les Y 4a! le 


What al-Nawfali narrated on the authority of al-Suküni, from Ja‘far, from 
his father #ex4% who said that the Prophet se said, "Allah would not 
make menstruation (occur) with pregnancy" In other words, when she 
sees blood—and is pregnant, she should not forgo the prayer. However, if 
she sees the head of the child when the labour pains begin and she sees 


blood, she should leave the prayer. 
1 Ibid., 14/254, no. 9302. 
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This, despite its meaning being unambiguous in that menstruation (i.e., 
menstrual blood) does not gather together with pregnancy, it cannot 
contend with the many (other) authentic reports that indicate that it 
is possible for them to come together. This is because, even though it is 
reliable in terms of its sanad, it is in accordance with the (view of the) 
‘Ammah. And, the narrator from the Imam s£ is al-Sukiini; he is an 
‘Ammi. Therefore, the narration must be assumed to, without a doubt, 


have been narrated because of Taqiyyah.' 


And like this, when there is a perceived benefit in rejecting the narration of an 
‘Ammi, al-Khü'i assumes it was because of Taqiyyah. Or, he explicitly states that 
the narrator is an Ammi, even though he is reliable in another place. An example 
of this is al-Khü''s rejection of the narration: 


4 3 JU ILS oye e jme 9b Vg d al ue e eal eo piel Jos JE col 13) Ji Cg) le ge 
ioa po CAS Oly (hs uel eua Ya ye (J| Oey Ya Go SUE de cenas 425 ll 
Sa d ele sh s Ogle oy gal ds BOF Vol ol de DY 


On the authority of ‘Ali s#%¢ who said, "When a man dies on a journey 
with women, and there isn't among them his wife and other mahrams 
(unmarriageable kins) of his, they should place a lower garment over him 
until his knees and pour a fair amount of water over him. They should not 
look at the 'awrah (areas of his body that are legally required to be covered) 
and not touch him with their hands.” This narration, even though it is clear 
in its meaning, has a sanad that contains al-Husayn ibn ‘Alwan. He is an 


‘Ammi whose tawthiq has not been verified.? 


Here we find al-Khü' saying: 
x ed cle st 5 Ol ple c geod! 
Al-Husayn ibn ‘Alwan. He is an Ammi whose tawthiq has not been verified. 


1 Al-Khü': Kitab al-Taharah, 6/102, "Ijtima' al-hayd maʻa al-irda' wa al-haml”. 
2 Al-Khü': Kitab al-Taharah, 8/161, “inhisar al-mumathil ft al-mukhalif". 
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While in the Mu jam, we find al-Khü'i making tawthiq of him and justifying this 
position of his." In fact, we find him emphasizing his tawthiq in the same Kitab al- 


Tahdarah (as above). On the authority of al-Husayn ibn 'Alwan, he states: 


Qe Lah ad eed ot le Jai hial fail ile are hal edd o ul S UG Com Bie cpl aZ y 
La igal oia gya Rl s SI a è SRA] S6 Got Gent ol oI 


Ibn ‘Uqdah made tawthiq of him when he stated, "His brother, al-Hasan, 
is more reliable than him.” This is an ism al-tafdil (elative form) and so it 
indicates that al-Husayn is also reliable. At most, al-Hasan is more reliable. 
And so, from this perspective, there is also no issue in the narration's 


sanad.^ 


Based on this, I do not know what he means by the statement, "In its sanad is 
al-Husayn ibn ‘Alwan. He is an ‘Ammi who has not been verified.” However, I will 
say the following: We have (already) seen how al-Hilli dealt with narrators of the 
Fathiyyah in that he makes tawthiq of them if there is some perceived benefit in 
doing so. On the other hand, he will criticize them if there is a perceived benefit 
in doing so. Al-Khü'1 does the same thing in these instances. Therefore, the 
methodology in this particular instance is one and the same, even though they 
establish a foundational basis for the acceptance and rejection of narrations in 
another place. As such, the entire issue goes back to his perceived benefit in any 
given instance, irrespective of whether it is a jarh or atawthiq. Whoever critically 
analyzes the overall methodology of the Imami scholars, and not just al-Hilli and 
al-KhüT's, he will safely say without a shadow of doubt that they place absolutely 
no importance on asanid. Even those that claim that they are the latter-day Usülr 
Shi'ah and the only thing to be considered, according to them, is being aligned 
with the madhhab. And how is this not the case? They authenticate Nahj al- 
Balaghah and it is without any isnàd at all! Similarly, they (also) authenticate al- 
Tabarst’s book, al-Ihtijaj! 


1 Al-Khü': Mu jam Rijal al-Hadith, 7/34, no. 3508. 
2 Al-Khü': Kitab al-Taharah, 9/99, “hukm ma idhà kana al-mayyit tiflan". 
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3. The position of al-Hilli and al-Khu' regarding the Khawarij 


Al-Shahrastani (d. 548 AH) states: 


eU è ca ball OS ye Les cua le Mele cal gii gal LY se cur ga US 
9b 5 JS PAST Dek cen pe pate: OUS sh cot Jas le ios a 


Every person who dissents from the rightful Imam—he upon whom the 
jamãah (group) agrees upon—is called a Khariji, whether the dissent 
occurred in the time of the Sahabah against the Rightly Guided Imams, or 
after them against the Tabi‘in (Followers) of good and the Imams in every 


time." 
Ibn Taymiyyah states: 


Balal dea g My ope ly iS 9 09 AS pae lya jo od Ge dad ca ISS gl Ay 9 poll Col sul 
o ghar al I plored cll pay oy yey el aldai pene cil a eV gay os dae peg o gills 
o] 1l 3] 05 JE el eI Cel gl EY gel gal Eolo cy pam ce agen e$) dol alis | als 

Cpe SUS | lS Logs yay IIb Gol ppl ley olie 


The Harüriyyah Khawarij—those who were from the group of ‘Ali and 
then revolted against him, charged him with disbelief, charged those 
who supported him with disbelief, founded hostility towards him, fought 
him and those who were with him... These are the people who founded 
hostility towards ‘Ali and his supporters. They are the ones who deemed 
it permissible to kill him and made him a disbeliever. One of their leaders, 
‘Abd al-Rahman ibn Muljam al-Murdad?’ killed him. Therefore, they are the 


1 Al-Shahrastani: al-Milal wa al-Nihal, 1/132. 

2 It comes in Lisan al-Mizan, 3/439 of Ibn Hajar al-‘Asqalani, "Abd al-Rahman ibn Muljam al-Muradi, 
that Khariji deceiver. He is not deserving of hadith being narrated from him. I don't think he has any 
narrations. He was a devout servant of Allah. However, his ending was not favourable; he killed Amir 
al-Mu'minin ‘Alt ze in order to draw near to Allah with his blood, as he claimed. His arms, legs, and 
tongue were cut off. His eyes were gouged out and then he was burned. We ask Allah for forgiveness 


and well-being... Before this, he was from his Shrah.” continued ... 
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Nawasib Khawarij defectors because they said that ‘Uthman, ‘Ali, and those 


with them are disbelievers and apostates.' 


Therefore, the Khawarij share with the Nawasib in their hatred of ‘Alt ibn Abr 
Talib. Based on this, it is possible to say that ever Khariji is a Nasibi but every 
Nasibi is not necessarily a Khariji since the Nawasib did not revolt against the 
Ummah with the sword, as did the Khawarij. 


The position of al-Hilli regarding the Khawarij 


Al-Hillt rejected many narrations of narrators merely on account of having a 
different belief. What then if the narrator combines between beliefs of Nasb and 
Khurüj (i.e., the beliefs of the Nawasib and the Khawarij)? 


There is no doubt that the position of his is clear. He has explicitly mentioned 
that they are ritually impure’, their dead are not to be washed’, and that prayer 
should not be performed behind them". In fact, al-Hilli believed that they are 
disbelievers. He states: 


According to us, the Khawarij are disbelievers and that it is compulsory to 


kill whoever curses the Imam.° 


continued from page 385 

In al-Isabah ft Tamyiz al-Sahabah (5/109), Ibn Hajar states, “He lived in the Age of Ignorance and 
migrated during the Khilafah of ‘Umar. He read to Mu'adh ibn Jabal. This was mentioned by Abū 
Said ibn Yünus. Thereafter, he became one of the senior members of the Khawarij. He is the most 
wretched of this Ummah because of killing 'Ali ibn Abr Talib. This is established by a verified text from 
the Prophet xsi, Because of this, 'Ali's children killed him. As mentioned by al-Dhahabi, this took 
place in the month of Ramadan in the year 44 (AH)" 

1 Ibn Taymiyyah: Majmü' al-Fatawa, 4/467. 

2 Al-Hilli: Tahrir al-Ahkam, 1/50, al-Mudaf wa al-Asar. 

3 Ibid., 1/117, Ghusl al-Amwat - al-Taghsil. 

4 Al-Hilli: Tadhkirat al-Fugaha’, 2/398, Hukm al-Salah ft al-Makan al-Maghsüb - furü . 
5 Ibid., 9/409, ft hukm al-Khawarij. 
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On the whole, the Khawarij are very few in number in the biographical dictionaries 
of narrators of the Shrah because they mostly existed in the generation that 
fought ‘Alt zás, As such, there is no possibility for them to have narrated from 
him or his descendants. I am not claiming that they do not exist in some asanid; 
rather, the aim here is merely to point out that their narrators rarely exist and 
are practically not even mentioned. If they are mentioned in the biographical 
dictionaries of narrators, we will find them, in general, being mentioned in stories 
and situations narrated about them, not in the sense of being actual narrators in 
the asanid. Whoever looks up Rijal al-Tüsi under the biographies of ‘Abd Allah ibn 
al-Kawa (no. 711), Mirdas ibn Uthaybah (no. 828), and Nawfil ibn Farwah (Qurrah) 
al-Ashja' (no. 843) will see that all of these individuals existed in the generation 
of ‘Alt ibn Abi Talib zie. 


Similarly, al-Shaharidi mentioned in Mustadrakat ‘Ilm al-Rijal a number of people 
whom he regarded as being from the Khawarij; however, they too are not mentioned 
in the asanid. Rather, they are mentioned in battles, situations, and stories.’ 


Based on this, I did not find any of the Khawaàrij mentioned in al-Khulasah of al- 
Hill? except for what was mentioned in the biography of Ash‘ath ibn Qays al- 
Kindi? Al-Hillt states regarding him: 


1 As in the following biographies: al-Akhnas ibn Qays, he said: “Amir al-Mu'minin killed him.” (no. 
1895); al-Ashras ibn Hassan: “He rebelled against Amir al-Mu'minin" (no. 2021); Burj ibn Mushir: 
"From the Khawarij.” (no. 2058); al-Ja‘di ibn Na‘jah: “From the leaders of the Khawarij.” (no. 2487); 
Hurqiis ibn Zuhayr: "Leader of the Khawarij. Amir al-Mu'minin killed him.” (no. 3235); Zur‘ah ibn Burj: 
“From the leaders of the Khawarij. (He has) his ugly words with Amir al-Mu’min.” (no. 5734). And like 
this, they are mostly mentioned in situations and stories, not because they are narrators of an isnad. 
For this reason, it is known that they are scarce in both the asanid and in the biographical works of 
the Imamiyyah. Al-Shaharüdi was concerned with collecting most of their names because his book 
is a completion on the biographical works of the Imamiyyah. Accordingly, he collected whatever was 
not mentioned by his predecessors. As such, he mentioned most of the Khawarij after al-Tüsi's book. 
2 Ibn Hajar states in al-Isabah, 1/87, “Al-Ash‘ath ibn Qays ibn Ma'dikarib ibn Mu‘awiyah ibn Jabalah ibn 
‘Adi ibn Rabrah ibn Mu'awiyah al-Akramin ibn Thawr al-Kindi. His agnomen was Abū Muhammad. Ibn 
Sa'd states, ‘He visited the Prophet #s«%{ in the tenth year (AH) with seventy riders from Kindah. 
He was one of the kings of Kindah. He was the companion of Mirba’ Hadramawt. Ibn al-Kalbi stated 
this’ Al-Bukhari and Muslim included his narrations in their respective Sahih collections. His name 
was Ma dikarib.” 
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He apostatized after the Prophet 4s during the apostasy of the family 
of Yasir. Abü Bakr married his sister, Umm Farwah, to him. She was one- 
eyed. She gave birth to Muhammad. He was from the companions of ‘Ali 
xat and then he became an accursed Khariji.* 


1 Al-Hilli: Khulasat al-Aqwal, p. 325, no. 1278 in the second section. As for al-Hilli's statement, "He 
apostatized after the death of the Prophet sei,” it is true. However, al-Hilli rejected his return to 
Islam and that he participated in al-Qadisiyyah, Nahawand, and Jalüla', as mentioned by Ibn ‘Abd al- 
Barr in al-Isti'ab. Ibn ‘Abd al-Barr also mentioned: “Aslam, the mawlà (client) of ‘Umar ibn al-Khattab: 
It is as if I am looking at al-Ash‘ath ibn Qays (after he was captured in the wars of apostasy. He was 
chained speaking to Abū Bakr. Abū Bakr was saying to him: ‘I did and I did’ Until the end of that, I 
heard al-Ash'ath saying, ‘Keep me behind for your war and marry me to your sister’ Abū Bakr did so.” 
He also mentioned something which proves that he repented, turned back, and was remorseful. Ibn 
"Abd al-Barr (1/42) states, “Sufyan ibn ‘Uyaynah narrated on the authority of Isma'il ibn Abi Khalid 
who said: ‘I witnessed a funeral in which Jarir and al-Ash'ath were present. Al-Ash'ath came to Jarir 
and said, ‘I became an apostate and you did not.” As for al-Hilli's statement that "he became a Nasibi,” 
it is at variance with the biography of al-Ash'ath in that he was among the supporters and those who 
were loyal to ‘Ali z sts, Al-Bukhari narrates in al-Tarikh al-Kabir, 3/59, on the authority of Hayyan Abū 
Sa'id al-Taymi who said, “Al-Ash‘ath ibn Qays was cautioned about the fitan. It was said to him, ‘Are 
you going out with ‘Ali?’ He said, ‘And who do you have as an imam (that is) the likes of 'Ali?"" Ibn Sa'd 
mentioned in his Tabaqat, 3/37, the following: "Al-Ash'ath ibn Qays sent his son, Qays ibn al-Ash'ath 
on the morning ‘Ali was struck. He said, 'O, my son. See how Amir al-Mu'minin is this morning. He 
went, looked at him, and then returned. He said, ‘I saw his eyes deep in its sockets, Al-Ash'ath said, 
“My eyes have been struck, by the Lord of the Ka bah! How is it possible for al-Hillt to claim that al- 
Ash‘ath was a Nàsibi when these texts clearly show his love and affection for ‘Alt &, In fact, even 
more than this. In Tahdhib al-Kamal, 3/294, it states, "Isma'il ibn Abi Khalid stated on the authority of 
Hakim ibn Jabir, ‘When al-Ash‘ath ibn Qays passed away and his daughter was under al-Hasan ibn ‘Alt, 
al-Hasan said, 'When you wash him, do not move him until you inform me. They informed him and 
so, he came and washed his body with camphor (water)? We have mentioned on the authority of more 
than one person that he died in the year 40 (AH) We have the right to ask: How did al-Hasan read 
salah on an apostate Nàsibi? Perhaps this is sufficient in explaining the inauthenticity of al-Hilli's 
words and his extreme prejudice against al-Ash‘ath ibn Qays. As for al-Hilli’s describing Umm Farwah 
as ‘one-eyed, I have tried my utmost but I could not find one of the scholars of biographical narration 
mentioning this description. Therefore, I do not know where al-Hilli got this from. Assuming it is 
proven to be true, it (still) is not indicative of any shortcomings of Umm Farwah. May Allah be pleased 


with her and have mercy on her. 
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Similarly, under the biography of ‘Abd Allah ibn al-Kawa and Nawfal ibn 
Qurrah. As I mentioned, we do not find these individuals in the asanid of the 
of Imamiyyah; rather, only stories (about them) and positions (they took) are 
transmitted from them. If they are mentioned, it is merely done so prefatorily 
and to explain the Imamiyyah’s position on them. Perhaps this is what prompted 
al-Hilli to completely drop them and outrightly reject their narrations. Based on 


my findings, he only had reason to mention them in his book in these places. 


The position of al-Khuü' regarding the Khawarij 


We know the methodology of al-Khü'i which states that the narration of every 
(creedal) opponent is accepted. However, I did not find a specific opinion of 
al-Khü't on the Khawarij in terms of narration. Yes, he mentioned some of the 
Khawarij; however, he did not address what we are dealing with in terms of the 
affect the narrator's creed has on the acceptance or rejection of a narration. 
Despite this, when we take into consideration al-Khü''s opinion on those who 
are normally in (creedal) opposition to him, the narrator that is described to be 
from the Khawarij is not to be regarded as a barrier to accepting his hadith in his 
view. As he stated, "There is no contradiction between possessing a false creed 
and being reliable (as a narrator)! 


Al-Khü' states: 
å las dat)! p> i > col ile de lly) doe, Las Y Baal! alad 


Based on what we consider in terms of the unrestricted authoritative value 
of a reliable person’s report, a false creed does not impact the authenticity 


of his narrations.” 


Despite this, and despite my efforts, I could not find any textual evidence from 
al-Khü't wherein he made tawthiq of any one from the Khawarij. 


1 Al-Khü': Kitab al-Hajj, 1/29, commentary under "i'tibar idhn al-walt". 
2 Al-Khü't: Mu jam Rijal al-Hadith, 3/153, no. 1008 under the biography of Ahmad ibn Hilal. 
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3.4 The position of al-Hilli and al-Khui regarding non-Muslim 


narrators 


The discussion regarding the disbelievers—both those that are disbelievers from 
inception, or those who apostatized—is not very different to al-Hilli and al-Khü''s 
position on oppositional narrators. We can extrapolate from al-Hilli's position on 
those who oppose in relation to creed and infer his general opinion on narrations 


of the disbelievers. 


We have seen that al-Hillt does not accept those who oppose him in creed 
because, in his view, they do not possess the requisite ‘adalah. Based on this, he 
made the second section of his book the presumed position of those who oppose 
him in creed. We also know that both al-kufr al-asli (original disbelief) and an 
apostasy from Islam are of the greatest factors in impairing ‘adalah. In fact, al- 
Hilli regarded the non-apostasy of a narrator from among the reasons of tawthiq. 
Under the biography of Abū Dharr <<, he states: 


JEL JU olie gaj db Wary ob iy eJ al (SUE ele) BU ge csp dey ME OU NT ae 
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One of the Arkàn Arba‘ah' (four pillars). It is narrated from al-Bagir sz 
that he did not apostatize. He died, may Allah have mercy on him, in the 
time of 'Uthman «i in al-Rabadhah. He has a sermon in which he explains 


issues after the Prophet Asses? 


Thus, the reason for mentioning Abū Dharr zás in the first section is non- 
apostasy. This becomes even more clearer in the biography of Salman al-Farisi 
zaks, Al-Hilli states: 


1 Arkan Arba‘ah: Literally means four pillars and according to the Shr ah it refers to those Companions 
who, according to them, did not apostatise after the demise of the Prophet iii». It refers to Abū 
Dhar, Salman al-Farisi, ‘Ammar ibn Yasir, and Miqdad ibn Aswad 4. [Translator's note] 


2 Al-Hilli: Khulasat al-Aqwal, p. 96, no. 215 - section one. 
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Salman al-Farisi, may Allah have mercy on him, the mawlà (client) of the 
Messenger of Allah sei, His agnomen is Abū ‘Abd Allah. The first of the 
four pillars. His status is very great. Thankfully, he did not apostatize.' 


This is different to the opinion of al-Khü'i who does not consider the false belief 
of a narrator as having a negative impact on accepting or not accepting his 
narration, even if it reaches the extent of disbelief. Perhaps the best example of 
al-Khü' accepting the narration of a disbeliever comes from his statement under 


the biography of al-Hasan ibn ‘Alt Sajjadah. He states: 
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The individual, despite the fact that ‘Alt ibn Ibrahim made tawthiq of him 
because he appears in the isnad of his Tafsir, it is not possible to rely on his 
narrations. This is because of al-Najjashi’s testimony that states that the 
companions made tadif of him. Similarly, Ibn al-Ghada'iri made tadif of 
him. Yes, if there was no clear tad'if, we would be able to pass judgement 
that he is reliable, despite his false belief. In fact, despite his disbelief as 


well? 


A person might say that al-Khü' included a narration in the biography of Yahya 
ibn Umm al-Tawil stating that Yahya did not become an apostate after al-Husayn. 


The narration is as follows: 


HIS Jue. S NI] pL ae gamed fo te oll as) JG eSI ade Ul ace ol ge 
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1 Ibid., 164, no. 477 - section one. 
2 Al-Khü': Mu jam Rijal al-Hadith, 6/78, no. 2941. 
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On the authority of Abū ‘Abd Allah sa who said, "The people became 
apostates after the killing of al-Husayn ssi except for three: Abū Khalid 
al-Kabuli, Yahya ibn Umm al-Tawil, and Jubayr ibn Mutim. Then the 


people joined them and increased.” 


As in the text of the narration, al-Khü'1 made tawthiq of these three because they 


did not apostatize. In response, I say the following: 


1. As for the narration, al-Khü' made tad'if of it under the biography of 
Jubayr ibn Mut'im. Accordingly, he undeniably did not rely on it.? 


. As for Abū Khalid al-Kabult, al-Khü'T made tawthiq of him because he 
appears in the Tafsir of ‘Alt ibn Ibrahim al-Qummri. After it has been 
documented that al-Khü'i accepts the narration of someone who holds a 
false belief—or even disbelieves, there is no correlation between him not 


apostatizing and accepting or rejecting his narration. 


. As for Jubayr ibn Mut'im, this narration does not benefit to him. The lack 
of apostatizing the narration speaks of is not a reason for his tawthiq in 
al-Khü''s view. Al-Jawahiri, the one who abridged al-Khü's book stated 
that he is majhül (unknown) according to al-Khü'1? 


. As for Yahya ibn Umm al-Tawil, al-Khü'TTs opinion on him need be known. 
Despite al-Khü'r's tad'if of the narration of not apostatizing under the 
biography of Jubayr ibn Mut'im, we find al-Khü'i using the narration as 
proof. He did not even scratch in its isnad. He simply mentioned it among 


the proofs for accepting the narration of Yahya ibn Umm al-Tawil!* 


1 Ibid., 21/37, no. 13488. The original narration is in Rijal al-Kashshi, p. 123, narration no. 193, under 


the biography of Yahya ibn Umm al-Tawil. 


2 Ibid., 4/356, no. 2073. 


3 Muhammad al-Jawahirt: al-Mufid min Mu jam Rijal al-Hadith, p. 102. 


4 Al-Khü't: Mu jam Rijál al-Hadith, 21/37, no. 13488. 
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However, al-Khü't could have made it a mere supportive narration and not 
a corroborative one for accepting the narration of Yahya. This is because he 
mentioned several matters which inform of the narrator’s good condition. 
Accordingly, he included the narration among these other matters as supportive 
evidence for accepting his narrations. This does not conflict with his explicit 
and unambiguous text that possessing a false belief—or even disbelief—does not 


negate, as we have already seen, the tawthiq of the narrator. 
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3.5 The position of al-Hilli and al-Khü' regarding narrators wanting 
in ‘adalah 


Previously, I mentioned the position of both al-Hillt and al-Khü' regarding the 
sects that oppose the Imamiyyah. In reality, the narrators in these sects are, 
according to them, wanting in 'adalah since they disagree with the philosophy 
of Imamah. This section is specific to narrators who are wanting in ‘adalah, not 
because of creedal differences, rather, on account of committing sins, such as 
lying, consuming alcohol, theft, and malevolence. Many Imami scholars rebuked 
the Ahl al-Sunnah for accepting narrations of those who are wanting in 'adalah. 
Now, here before you are the opinions of senior Imami scholars on the narration of 
someone who is wanting in 'adalah. Before commencing with this, it is necessary 
to explain what the meaning of ‘adalah is according to both al-Hilli and al-Khü'. 
Al-Hilli states: 
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It is a matter of fact that 'adalah is a deep-rooted psychological condition 
that causes the person described with it to maintain both a steady 


consciousness of Allah and a state of moral probity. It comes about through 


abstaining from major sins and not persisting on minor ones.! 


Generally speaking, this is what 'adalah is. There is no doubt that acknowledging 
major sins such as lying, drinking alcohol, and other such sinful acts impairs it. 


Al-Khü' believed that: 
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1 Al-Hilli: Mukhtalif al-Shrah, 8/484, “fima tatahaqqaq bihi al-‘adalah”. 
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The considered ‘adalah in a narrator is that he should be a thiqah (reliable) 
and on guard against lying in his narrations, even though he disagrees in 


creed and commits sinful acts. 


And so, you can see that al-Khü'i does not regard physical sinful acts as something 
that negatively affects 'adalah. On the other hand, we see al-Hilli considering 


such acts as violating 'adalah. 


In general, the difference of opinion between the Imamiyyah regarding the 
meaning of 'adalah is many-sided. They have many opinions, all of which nullify 


one another.” 


The purpose here is not to explain the difference in the meaning of 'adalah 
according to the Imamiyyah; rather, it is to point out the fact that everyone agrees 
“the liar, the consumer of alcohol, the violator of the infallible's command, the 
stealer, and the malicious" is committing a sin. As such, it is important for us to 
know the opinion of al-Hilli and al-Khü'1 regarding such narrators in terms of 


accepting or rejecting their narrations. 


It is important to note that what I am about to mention in the next section is based 
on the idea of ilzam (forcing proof on the Imamiyyah to accept an argument). This 
is to say that they, as will be mentioned, make tawthiq of a group of narrators 
while they criticize the Ahl al-Sunnah and condemn them whenever they find 
the tawthiq of a person who has been accused of bid'ah (heresy) or committing a 
sinful act. As such, it is necessary to explain the reality of their own condition and 
explain that for whatever reason they slander the Ahl al-Sunnah, it too is found 
recorded in their books. 


1 A-Khürt: Mu jam Rijal al-Hadith, 7/159. no. 3818. 

2 To know the Imamiyyah’s differences in the meaning of ‘adalah, see: Mujam Mustalahat al-Rijal wa 
al-Dirayah of Muhammad Rida Jadidi, p. 101; Usül al-Hadith wa Ahkamuhu of Ja'far al-Subhani, p. 134; 
Usül al-Hadith of ‘Abd al-Hadi al-Fadli, p. 109; and Buhüth fi Fiqh al-Rijal of al-Fani al-Asfahani, p. 62. 
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1. The lying narrator (al-rawi al-kadhdhab) 


Al-Hillt wrote a biography on ‘Abd Allah ibn Bukayr and made tawthiq of him. 
He ignored everything that was mentioned by most people who also wrote his 
biography. This Ibn Bukayr is accused of lying about Zurarah; he attributed to 
him that which he did not say. The strange thing is that al-Kashsht states: 
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‘Abd Allah ibn Bukayr is among those whom the group (i.e., the Shi'ah) 
agree upon regarding the authenticity of what is authentically transmitted 


from him and also approve of him in relation to issues of jurisprudence. 
Therefore, al-Hilli turned a blind eye to his lying. However, he states: 
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As for what al-Shaykh mentioned in al-Istibsar, it does not negate 
ruling him as reliable. The most that can be said is that al-Shaykh took 
into consideration the lying of ‘Abd Allah ibn Bukayr in this narration 
specifically so as to support his opinion. It is well-known that the possibility 
of lying due to a specificity in a particular instance does not negate the 


narrator’s reliability in and of itself? 


Here we see al-Khü''s explicitness regarding the person who lies in a specific 
instance in support of his opinion is acceptable in narration. This does not negate 
the narrator's reliability! It is worth noting that this is the same Ibn Bukayr that 
al-Kashshi transmits a consensus on regarding his tawthiq. Thus, they are in 
agreement regarding the tawthiq of a narrator who they know to be involved in 
clear lies. 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal, (Rijal al-Kashshi), p 375, no. 705. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 11/132, no. 6744. 
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Clearer than this is what al-Khü'1 stated under the biography of Ahmad ibn 
Hammad al-Marwazi. This is one of the strangest statements of al-Khü': 
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As for the statement of Fadl ibn Shadhan in the book of Abū ‘Ubayd Allah 
al-Shadhani (Muhammad ibn Nu'aym) that it appeared to him that he lies, 
it is not proven. This is because Muhammad ibn Nu'aym's reliability is not 
proven. Although, the appearance of lying, at times, does not negate the 


uprightness of the person. For sometimes, even the horse stumbles." 


It is necessary to note that al-Khü'i does not consider the statement of al-Fadl 
ibn Shadhan regarding the accusation of Ahmad lying as established. However, 
after rejecting the statement of al-Fadl, he established the following principle 
saying, "The appearance of lying, at times, does not negate the uprightness of 
the person. For sometimes, even the horse stumbles.” Thus, when al-Khü' wants 
to make tawthiq of a narrator, he is even willing to accept lying from him. In fact, 
he considers it “stumbling from a horse.” If this is not the situation, what is the 
meaning of the statement, "The appearance of lying, at times, does not negate 


the uprightness of the person. For sometimes, even the horse stumbles?" 


I do not know how his statements regarding the tawthiq of someone who lies is 


consistent with: 
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Committing the impermissible while it is proven that the individual is 
reliable and abstains from lying does not necessitate a judgement that he 


is weak? 


1 Al-Khü': Mu jam Rijal al-Hadith, 2/113. no. 542. 
2 Al-Khü'i: Mu jam Rial al-Hadith, 7/141, no. 3781. 


397 


Thus, we seeal-Khi' regarding thenarrator who abstains from lies as not indicative 
of a judgement of weakness. Therefore, the contrary understanding is that if a 
narrator does not abstain from lying, as in the biography of ‘Abd Allah ibn Bukayr 
and Ahmad ibn Hammad, then this necessitates a judgement indicating to his 
weakness. However, al-Khü'1 abandoned such analogous thinking and principles 
that he established and judged both narrators to be reliable. He considered the 


first to support his own opinion and the other as a horse's stumbling! 


I did not find any additional commentary from al-Hilli on Ibn Bukayr aside from 
the fact that he made tawthiq of him. However, Hammad al-Marwazi placed him 


in the section of weak narrators and stated about him: 


aly y endi 35 ule J Rose ce [LAS] Gs, 


Al-Kashshi narrated bad things from him which indicate that his narrations 


are not to be acted upon.’ 


Among the issues that al-Kashshi mentioned was his suspecting him of lying, 


which al-Khü' justified as the “stumbling of a horse.” 


It is possible to say that al-Hilli drops the tawthiq of a narrator when it is proven 
that he lies. This is according to the places I have come across. Al-Khü'1 does 
not consider the pronouncement of certain forms of lying a reason to reject the 
narrator's narration, except in what they fabricate against the Companions of 
the Prophet Asuka, 


2. The narrator who consumes intoxicants 


Previously, we have seen that al-Hilli's definition of 'adalah excludes those who 
commit major sins. However, under the biography of Abū Hurayrah al-Bazzaz, he 
states: 


1 Al-Hilli: Khulásat al-Aqwal, p. 323, no. 1267 in the second section. 
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Al-‘Aqiqi states: Abū ‘Abd Allah ss supplicated to Allah asking Him to have 
mercy on him. It is said that he used to consume nabidh and he responded, 
“Ts it difficult for Allah to forgive a lover of ‘Alt = who consumed nabidh 


and alcohol?" 


And so, al-Hillt placed him in the first section despite the fact that he used to 
consume nabidh. A person cannot say that the nabidh spoken about here is the 
haldl (permissible) one since the text ofthe narration reads, “Is it difficult for Allah 
to forgive a lover of ‘Ali se who consumed nabidh and alcohol?" He regarded 
the consumption of nabidh among the things that Allah can forgive for a lover of 
‘Al isis. Had this nabidh been the permissible type, it would not require Allah 
to forgive him for consuming it since he did not commit a sin. In fact, more than 
this is the fact that the text of the narration also mentions alcohol. Has alcohol 
also become permissible? It may be said that the reason for al-Hilli including him 
in the first section is because of the infallible's supplication which interceded 
for him, according to al-Hilli. This is merely a possibility; however, the original 
position is to accept him despite his drinking alcohol. 


Despite this, we see al-Hilli including Abü Najran in the second section of his 
book. He mentioned that he used to consume nabidh. This indicates that al- 
Hilli's position is unclear regarding the narrator who consumes nabidh. At times, 
we find such a narrator in the first section, and, other times, he includes him in 


the second section. 


Whoever examines the books of narrator criticism of the Shrah will see them 
mentioning the reasons for impugning narrators and regarding the "consumption 


of nabidh” among such reasons. However, when they are faced with “reliable” 


1 Al-Hilli: Khulasat al-Aqwal, p. 306, no. 1155 in the first section of agnomens. 


2 Ibid., p. 422, no. 1722, in the second section under "Agnomens". 
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narrators of the Imamiyyah whom it is proven that they consumed nabidh, they 
look for endless excuses on their behalf. 


As for al-Khü', he does not regard verifying sin—be it major or minor—a valid 


reason to make tad'if of a narrator and reject his narration. He states: 


»Ue I 3 Ulises JIS o] CASS se anl p) (31) pete iE OS OF Gal è eI Iud ol 
poll 3 Lok 


The considered ‘adalah in a narrator is that he should be a thiqah (reliable) 
and on guard against lying in his narrations, even though he disagrees in 


creed and commits sinful acts.” 


This text clearly shows that sinful acts have no bearing on narration. Based on 
this, proving that a narrator drinks alcohol or nabidh—whether halal or haram— 
does not affect the accepting or rejecting the narration of a narrator. Therefore, 
we see al-Khü' stating under the biography of ‘Amr ibn Muslim Abii Najran al- 


Tamimi: 


ey SEN] Kee RE LU o] pI ede aU ce oY CB UG Ol ad ol ge pte gy OU ye 
ade a ne gf JU JU andi se uS lV) Ll co s IS cA pa OL od gly Ob> JG Al Lis 
inbel JE lary JU Br IIS ab QU Ka as] SIS Lee ally uel cl QU jS. OLS gd pL 
daca desl ole E GR eU SB gol OM ele Bed Sl ie lobe 
Desh ager gle ot Md ade AU ce S eld Gb Lage ILLAT A y be be alll VU xs 

Cd al Uo gos GE Gas J OB phy 5 OB Sd GE UG eade Cod 


On the authority of Hannan ibn Sudayr from Abü Najran who said: 


I said to Abū ‘Abd Allah 55i, "I have a relative that loves you (i.e., the Ahl 
al-Bayt), but he drinks nabidh” 


1 See: al-Fawa id al-Rijaliyyah of Mahdi al-Kajiiri, p. 128 and Tard’if al-Magqal of ‘Alī al-Burüjirdi, 2/271. 
2 Al-Khi’: Mu jam Rijal al-Hadith, 7/159, no. 3818. 
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Hannan said, "Abü Najran was the one who used to drink nabidh; however, 


he used to express this (about himself) indirectly" 

Abū ‘Abd Allah sack asked, "Does he get intoxicated?” 

He said, “Yes, by Allah. May I be sacrificed for you; he does get intoxicated.” 
Abū ‘Abd Allah ize asked, "Does he leave salah?” 


He said, “At times, he would say to his maid, ‘Did I read salah last night?’ 
And she would sometimes say to him, ‘Yes, you read salah three times’ 
Other times, he would say to his maid, ‘O, so-and-so, did I read ‘isha salah 
last night?’ And she would say, ‘No, by Allah, you did not read salah. We 


woke you up and tried very hard with you.” 


Abū ‘Abd Allah held his hand on his forehead for a long time. Thereafter, 
he removed his hand and said to him, “Say to him that he should abandon 
it. If a foot slips, verily, he has another foot grounded in our, the Ahl al- 


Bayt's, love.” 


And like this, al-Khü'i mentioned the biography of ‘Amr ibn Muslim—whose text 
I have transmitted in its entirety. He cites a narration that states the infallible's 
praise for the narrator. Furthermore, al-Khü'i remains silent and does not even 
comment one word further! As such, he did not disapprove of the isnad nor the 


matn (text). When he came to the section on agnomens, he stated: 
elo oi oe uh eX Olas gl 


Abü Najràn: He was already mentioned in (the biography of) 'Amr ibn 


Muslim.? 


1 Al-Khü't: Mu jam Rijal al-Hadith, 14/139, no. 9002. 
2 Ibid., 23/69, no. 14886. 
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And like this without the slightest indication of disapproval for him drinking the 
impermissible nabidh by virtue of the narration’s text, as is his habit in pursuing 
the reprehensible statements.’ This emphasizes the fact that proving that has no 
effect on the accepting of a narration. However, despite this ambiguity, and al- 
KhūTs acknowledgement of the narration, both Bisam Murtada and al-Jawahiri 
that ‘Amr ibn Muslim, Abū Najran, is majhül according to al-Khü1? 


In another place, al-Khü'i attempted to refute the accusation of drinking nabidh 
from Abū Hamzah al-Thumali—which is established with an authentic chain. 
He sought many excuses on his behalf. However, he did not do this because he 
regards it as something which negatively affects his narration; rather, as it seems, 
it was simply a matter of trying to verify whether it was proven to be true or not. 


3. The narrator who defies a command of the infallible 


The Imamiyyah regard the defiance of an infallible's statement as among the 
major sins since, in reality, it is a rejection of Allah Se. and a violation of 
His command. This is because the infallible does not speak except what he is 
commanded to by Allah. Ibn Qulawayh narrated in Kamil al-Ziyarat on the 
authority of al-Kazim Musa ibn Ja‘far ibn Muhammad that he said: 


2) Aad (aff y ale Ul uo) abil Spry dhe ay geg ler alll pas le al JUS Ule 3 JL] 5 M 
abil ue 


Truly, the person that defies us is like the person that defies the Messenger 
of Allah, our grandfather. And the person that defies the Messenger of 
Allah 4s has indeed defied Allah. 


Al-Kulayni (d. 329 AH) narrated on the authority of Ja'far al-Sadiq that he said: 


1 As he did in the biography of Di'bil ibn ‘Ali al-Khuza'. He only criticized the isnad of the narration 
that proves Di'bil drank alcohol. al-Mu jam, 8/151, no. 4465. 

2 Bisam Murtada: Zubdat al-Maqal min Mu jam al-Rijal, 1/118; al-Jawahiri: al-Mufid min Mu jam Rijal al- 
Hadith, p. 437. 


3 Jafar ibn Muhammad ibn Qülawayh: Kamil al-Ziyarat, p. 553 (Nawadir al-Ziyarat). 
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aU 5) 25 de alll gle gay alll ule ol JE Lie al I 


The person who defies us defies Allah. And he is on the brink of committing 


shirk (polytheism) with Allah.' 


And like this, the Imamiyyah establish a foundational principle for defying 
an order of the infallible imam. The problem leads to defying Allah and then 
committing shirk with Him 4555! 


Based on this, what is the position of al-Hillr and al-Khü'1 on the narrator who 
defies an order of the infallible? 


Firstly, al-Hilli mentions the biography of ‘Alt ibn Muhammad ibn Ibrahim ibn 
Aban al-Razi (known as ‘Allan) and includes it in the first section saying: 


oF ia 
Reliable. Prominent.? 


He mentioned nothing of his condition (i.e., as a narrator). This very ‘Ali ibn 
Muhammad ibn Ibrahim ibn Abàn al-Razi (known as 'Allan) has a situation that 


al-Najjashi mentioned under his biography. He states: 
AUS ilaia g ae i gi ce Sd eel, SE ade eco Lall oshal US y 3a Ge dar Ole p g 


And ‘Allan was killed on the way to Mecca. He sought the Sahib's9 six 
permission for Hajj and left. He desisted from it this year, and, as such, 


disobeyed. 


1 Al-Kulayni: al-Kafi, 1/67, Kitab Fadl al-‘Ilm, Bab: Ikhtilaf al-Hadith, hadith no. 10. In Mir‘at al-'Uqül, 
1/221; al-Majlisi states, “Reliable, the companions have accepted him.” 

2 Al-Hilli: Khulasat al-Aqwal, p. 187, no. 558. 

3 According to the Imamiyyah, "al-Sahib (the Companion),” “Sahib al-Bayt (Companion of the House)” 
refers to Muhammad ibn al-Hasan, the awaited Mahdi, as mentioned by Muhammad Rida in Mu jam 
Mustalahat al-Dirayah (p. 85). 


4 Al-Najjashi: Rijal al-Najjashi, p. 261, no. 682. 
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In other words, he sought permission from the infallible before going for Hajj. 
He received permission and rather decided to hold off. He ignored the order of 
the infallible. In fact, it may even be perceived as a display of indifference to the 
opinion of the infallible, or a ridicule of thereof since he is asking him in order 


to oppose him! 


It is not possible for al-Hilli to have not known of 'Allan's disobedience in this 
regard. Al-Najjasht mentioned it in his book—which is the most important 
source of his book, al-Khuldsah. Al-Hilli mentioned the entire text of al-Najjashr 
however, he omitted the incident of the narrator's disobedience to the infallible's 


command! 


Based on this, it is possible to say that al-Hilli does not consider the narrator's 
defiance of an infallible’s command as having any negative affect on the 
acceptance or rejection of his narration. If this was not the case, he would not 
have included the narrator in the first section without any comment on the story. 
However, al-Hilli stated: 


ay Uo Y c Bull ge ad ga ae al es imal oY Ode Lames oy ule Ws 0] 


‘Ali ibn Muhammad ‘Allan’s defiance of the Hujjah’s s<'«« command by 


desisting from going out does not negate his reliability (as a narrator)! 


This is clear from al-Khü'; defying the infallible does not negate the person's 
reliability. According to al-Khü', a narrator's reliability is the basis for accepting 


his narration. 
Secondly, regarding Hariz ibn ‘Abd Allah al-Sijistant, al-Najjashi states: 


olim sl e os PAL abe UE Le Col dle (3 Des Cyl Sd! GS a Ged ues ss OS 


AE Ao 9 


1 Al-Khü': Mu jam Rijal al-Hadith, 13/138. no. 8403. 
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He was among those who used the sword to fight the Khawarij in Sijistan in 
the life of Abū ‘Abd Allah ss, It is narrated that he shunned and avoided 
him.' 


The reason for the infallible Imam's shunning and avoiding Hariz goes back to 
his defying the infallible’s command that stated he should not go out and fight 
the Khawarij. In a narration, there were those who wanted to intercede for Hariz 
by Jafar al-Sadiq after he avoided him. However, he did not permit it. Al-Kashshr 


narrated: 


o2 glad 4 O5L là e) «UL Le ol dle ped GLa! (Lai obal JE lal oy gor JE Le ge 
s Ble AB JU a y e 58 le JG fa X ghee Ale Ol Jor We et el Jua d OSL, e 
b» igi OUS JJ JU e$ JU CE E OT US edoa Ul thoes JUS are Lie plac ls > abl 

Job ob de ad gayle 


On the authority of ‘Abd al-Rahmaan ibn al-Hajjaj who said: “Fadl al-Baqqaq? 
sought permission for Hariz from Abū ‘Abd Allah sa. He did not grant 


him permission. He went back to him. He did not grant him permission. 


He said to him, ‘To what extent can a man exact punishment on his 


servant?’ 
Abū ‘Abd Allah saz said, ‘According to the extent of his crime’ 


He said, ‘I punished him, by Allah, more than what he did!’ 


1 Al-Najjasht: Rijal al-Najjashi, p. 144, no. 375. 

2 Al-Najjashi states, "Al-Fadl ibn ‘Abd al-Malik, Abū al-'Abbas (al-Baqqaq). Mawla. Küfan. Reliable. 
Prominent.” (Rijal al-Najjashi, p. 308 no. 843) Despite al-Fadl acting boldly towards the infallible 
imam—to such an extent that under the commentary following the text of the narration, it reads 
in the marginalia of al-Tiffarishi's book, Naqd al-Rijal (1/410, edited by Mu'assasat Al al-Bayt li Ihya 
al-Turath), “The indication of Abū al-‘Abbas’s bad manners is clearer, unless it is because of his lack 
of knowledge regarding good etiquette.” (I say) As the narration attests to, if al-Baqqàq was impolite 


with the imam, how can al-Najjashi judge him to be “reliable (and) prominent?” 
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Abū ‘Abd Allah sa said: ‘Woe unto you! Why did you do that! Hariz 


unsheathed the sword: 


Then Abū ‘Abd Allah sae said, ‘If it was Hudhayfah, he would not come 


71 


back to me regarding him after I already told him: 


When al-Hilli came to his biography, he commented on the statement of al- 
Najjashi that the infallible “avoided him" saying: 


Ui ot ASI sayy cli ce al JE tan ell pad a gab pare Y dled oye yall La y 
lll edd eol pple Y Gorell OF ad Uu cuu Cy era dab by xe aoe able 
43 JU 


This statement of al-Najjashi does not necessitate a criticism of him 
because of the lack of knowledge regarding the ta'dil of the narrator who 
narrated the hadith (i.e., of the Imam avoiding him). Al-Kashshi narrated 
that Abū ‘Abd Allah shunned him. In its chain is Muhammad ibn Tsa; in 
addition to what was stated about him, the Imam’s shunning him does not 
necessitate a jarh because there is no knowledge as to what was the secret 


in doing so 


In summary, al-Hilli attempted to blemish the isnad of this shunning. Despite 
this, he did not regard the act of shunning—the actual reason for it being the 
disobedience of the infallible’s command—as negatively affecting the narrator. 
He justified that because of not knowing the secret of the Imam’s shunning him. 


As for al-Khü't, he was clearer and more obvious. In the biography of Hariz, he 
states: 


LE el M] nma cs peb LS G3 OLS Gly (ODL! asle) LYI O3] O52 Gye cà JE ad O 
AE Ys db Isl JJ 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 383, no. 717. 
2 Al-Hillt: Khuldsat al-Aqwal, p. 134, no. 360 
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Unsheathing the sword without the Imam’s ss& consent, even though it 
is a sin as it appears from the authentic reports, it is, without a doubt, 


possible to remove it through the act of repentance.' 
Thereafter, he took to vindicating Hariz. 


This emphasizes that al-Khü'1 does not regard the narrator's act of disobeying 
the command of an infallible Imàm as a reason to disqualify his narration from 
being accepted. This is especially the case if we consider his earlier definition 
of 'adalah, a definition that does consider sinful acts a means of diminishing (a 
narrator's) ‘adalah. 


4. The narrator that denies or usurps the wealth of the infallible 


We have already seen that disobeying a command of the infallible is regarded as 
a sin, according to the Imamiyyah. What then is the situation of denying him his 
wealth? As such, what is the opinion of al-Hilli and al-Khü'1 regarding the person 


who is described as such? 


1. Mansur ibn Yunus ibn Barzaj 


Under the biography of Mansür ibn Yünus ibn Barzaj, it comes that he denied the 
money of ‘Ali ibn Misa ibn Jafar al-Rida. In this regard, al-Kashshi states: 


Qi blie o eet a] ge Reel gy domes ke JG er ge oi quell Wie UU pda > 
Le ade Ul y pare blag ade cona y Slade oal oh JIB chy pare J SE JU lal 
eA ael ae Jeol ches cya AEs es Gal We co pre BY Cul lia ge dae 
c or rl JG BW a pl sul of el y Wi sbg ale dss JU Lg SE ol ol eel, 
PAI ade «UI ce UT 3 sol pute OUS g Le SS oda FOSS Ul yo SUB ey liia p pare Joe od 


Hamdawayh narrated to me — al-Hasan ibn Misa narrated to us — 
Muhammad ibn Asbagh narrated to me — from Ibrahim — from ‘Uthman 
ibn al-Qasim who said, Mansür Barzaj said to me: 


1 Al-Khü': Mu jam Rijal al-Hadith, 5/232, no. 2645. 
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Abū al-Hasan sss said to me when I met him one day, “O, Mansür. Do you 
not know what I did on this day?” 


I said: ‘No? 


Abū al-Hasan sa said, “I have made ‘Alt, my son, my wasi (legatee) and 
the successor after me. Go to him and congratulate him on this. And also 


inform him that I ordered you to do this.” 


He said, “I went to him, congratulated him, and informed him that his 


father ordered me to do this.” 


Al-Hasan ibn Misa related, “After that, Mansür denied him his money that 


he had with him and ‘broke’! it. Mansür met Abū ‘Abd Allah sate,” 


When al-Hilli came to this biography, he including it in the second section and 
said: 


1 In explaining the words ‘broke it; al-Majlisi in Bihar al-Anwar, 49/14, states, "It is metaphor for 
disposing and spending it carelessly.” Al-Niri al-Tabarsi in Khátimat Mustadrak al-Wasa'il, 5/341 states, 
“The words from Hasan (ibn Misa) are clear in that the denial was for consuming the wealth, not 
because of him lacking understanding and other similar reports. This does act does not support the 
quality of reliability. In spite of this, it is necessary to give preference to al-Najjashi’s words in order 
for his supporting the narration of Safwan, Ibn Abi 'Umayr, and all the venerable others.” Similarly, 
al-Nüri (p. 342) states, "You know that the narration is regarded as being from among the reasons 
of Mansür's praise. The attribution of denying the emphatic statement and consuming the money 
to him is from al-Hasan, the teacher of Hamdawayh. Therefore, the attributing that statement to 
‘Uthman, as it appears in al-Khulasah, is very doubtful. The weakness of the narration on account 
of him and Ibrahim being majhül is another doubt. Thereafter, dividing the reports of denial (of his 
appointment) and that it was (actually) because of wanting to consume the wealth—despite being a 
possibility—is a third problem. Opening this door (of criticism) necessitates closing the door of 
accepting (criticism) in many other instances. Even if it was done and it was necessary based upon 
what we have mentioned regarding the disconnection and weakness (of the report) as well as the 
scholars not censuring him. And Allah knows best" What is meant by disconnection is that al-Hasan 
ibn Misa did not meet al-Rida, as he mentioned that earlier in the same source. 


2 Al-Tiisi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 468, no. 893. 


408 


BSL I [, cas gla] il hee gS ad gio JE sess bad C3 E Gute am ll 


The correct position, according to me, is to suspend judgement in what 
he narrates and to reject what he states because of al-Shaykh’s (al-Tüsi's) 


describing him with Waqf (i.e., being a Waqifi).? 


Thereafter, al-Hilli mentioned the story of denying the money. Except that his 
words were explicit in the reason for rejecting him, suspending judgement on 
him, and including him in the second section: disagreeing in (creedal) school of 
thought—the school of the Waqifah. Thus, as it appears, the rejection was not 


because of him denying the infallible's money. 


Al-Khü'i was even more obvious than al-Hilli in making tawthiq of someone who 


denies (the Imam) money. He states: 


Syal AUS Sd y sata IL JI s y dadl ad Sill 58 Cee ee on rll TA ce pe} 
Y sg cogi paw hey a no Ly Abe pe ely JU OUS Sg asl pe gh ae oye Le] Ad ode dl 
Cet age LS gale] jab ol plea IS pal ga LS pole] AE fe JI ate S SU JI gly 


Al-Kashshi explicitly stated that al-Hasan ibn Misa is the one to attribute 
the denial and taking of money to Mansür. However, the apparent meaning 
of al-Sadüq's (i.e., his words) is that this attribution is either from himself, 
or from his father’. In any case, the narration is mursal and the attribution 
is not proven? Even if it is assumed proven, it does not negate (the 
individual's) reliability. Accordingly, the man is an Imamiand he is reliable. 
This is according to the apparent meaning of al-Najjashi's words. Or, as al- 


Shaykh stated, he is a non-Imami. 


1 Al-Hilli: Khulasat al-Aqwal, p. 408, no. 1650. 

2 As it appears on 'Uyün Akhbar al-Rida of al-Sadiq, 2/32. 

3 Contrary to the opinion of al-Khü't, Muhammad al-‘Amili made tawthiq of the narration. He states: 
“Al-Kashshi narrated a comprehensive hadith with a valid isnad. This is because he denied the text 
concerning the explicit appointment of al-Rida due to wealth that he had in his possession.” (Madarik 
al-Ahkam, 6/47, under the commentary of “al-Imsak ‘an al-Kadhib”. 

4 Al-Khü'r: Mu jam Rijal al-Hadith, 19/383, no. 12716. Al-Najjashi, p. 366, no. 989; and al-Tüsi mentioned 
it in Rijal al-Tüsi, p. 343, no. 5119. 
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This clearly shows the narrator's tawthiq, even if it is proven that he denied the 
infallible’s wealth! 


2. Muhammad ibn ‘Ali ibn Bilal Abu Tahir 


Al-Tust mentioned in his book, al-Ghaybah, a number of reprehensible sufara’ 
(representatives) of the awaited Mahdi. And among them, he counted Muhammad 
ibn ‘Alt ibn Bilal Abū Tahir. Al-HillT including him in the first section of al- 
Khulasah saying: 


cet a ee al) GB pred JDL Gy he gy teres pale p yet pedal ge Tall i etl JU aa 


Reliable. Al-Shaykh stated in al-Ghaybah that Abt Tahir, Muhammad ibn 
‘Ali ibn Bilal is among the reprehensible ones. Accordingly, we suspend 


judgment on his narrations.’ 


He mentioned him in the second section citing al-Tüsi that he is among the 
reprehensible ones? 


Here, it appears to us that al-Hillt was not absolutely certain regarding the 
narrator’s condition, though he stated his tawthiq, and then suspended 
judgement on him, and then stated that he is reprehensible! That is because he 
mentioned him once in the first section and another time in the second section. 
Al-Hilli's suspending judgement on the narrator could be because of what al-Tüsi 
mentioned in al-Ghaybah in that he claimed wakalah (agency) and the Imamiyyah 
disavowed themselves from him, cursed him, and other such things. All of which, 
according to him, would be a reason to diminish the narrator's credibility. 


However, al-Khü'i was clearer about this narrator. After citing some of the Imami 
scholars praise for him, he states: 


1 Al-Tüst: Kitab al-Ghaybah, p. 400, narration no. 375. Al-Hilli enlisted them in his work, al-Khulasah, 
p. 432. 

2 Al-Hilli: Khulasat al-Aqwal, p. 242, no. 825. 

3 Ibid., p. 405 (no. 1638). 
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cet eI) er y [gee pall] tI JU UI ely olga aly G2 MI J] all ad als lia ua, 
cal ons Het m Ue hy no xal IDL cp gle c dames al pl CA! gid Soll Leal cull 
cyt aebcaly elo ease CALS udi JE sa MG AS y ager y AU pti g pall Oaie cidem phe 
Bare ele Ob Ji mbes ye ab ro po gd aa dele ols > Sl al leo s Gals 
al pull Cob Jig logines X5 OLS for NN OTL 53 Le eee ye gaiil... [DEB Ug bl Che 5] 
LUS le ely thls peel ge ile DU Bde! Ll A gi SU P pe cut oy SUI ISP 

Call ya LS Aly JE coe (GU JI 


Despite all of this, he “adhered (instead) to the earth and followed his 
own desire" and claimed to be a ‘door (i.e., representative)’ of the Imam. 
Al-Shaykh (al-Tüsi) stated, “Among them (the reprehensible ones who 
claimed representative, may the curse of Allah be upon them) is Abū Tahir 
Muhammad ibn ‘Alī ibn Bilal. His story is famous regarding what transpired 
between him and Abii Ja'far Muhammad ibn 'Uthman al-‘Amri (may Allah 
enlighten his face) and his holding the money he had for the Imàm and 
refusing to hand it over. It is also famously known that he claimed to be 
the wakil (agent) until the jamá'ah (group) disowned him, cursed him, and 
what is famously known from Sahib al-Zaman (i.e. the awaited Mahdi) was 
said about him. (Thereafter, al-Khü' commented saying) ... Summarizing 
from everything we have mentioned, the man is reliable (and) upright. His 
deviancy and claiming to be a ‘door’ (i.e., a representative of the Imam is 
established, and him being unreliable is not established. Therefore, he is a 
thiqah with a false belief. As such, there is no impediment to acting on his 
narrations. This is premised on the correct opinion that only a narrator’s 


reliability determines the authoritative value of his narration. 


Therefore, the narrator, if he withheld the infallible’s wealth and followed his 
desires, and the Imamiyyah cursed him, and “he adhered (instead) to the earth,” 


there is still no impediment, according to al-Khü't, in making his tawthiq! 


1 In describing him, Bisam Murtada states in Zubdat al-Magqal (2:348): “They ‘adhered (instead) to the 
ground” and were desirous of and took Sahib al-Zaman’s/imam’s wealth.” 


2 Al-Khü': Mu jam Rijal al-Hadith, 17/333-335, no. 11305. 
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3. Ziyad ibn Marwan, or Ziyad al-Qindi 


Al-Tust states in al-Ghaybah: 


JU YE bear Lal op gles se cp jn iy deme ge JLS op cel cp le ye ide cl a 
JU 3] eL JE ale eral nl gel ae US YG IKa cul s GAB 26 uda (ul JE ue cy Olate UJ 
el um La uso n s PDI ae La JE eect gph peas ua MT al ne dell Sle Jey 
ue JU d OU ss Olia gde Les JU PONS JU Gs ce 5 gs b JG ALI e] sa Us i 2) MI 
ol OU ce ule iude sd s uas E a UB co gree on eed aae Ea dae BL cy 
aeter polly ASML I RA] LK Lad ola gf adm oleae D] Log! JUS eSI ale eal yl LÍ 
echo] UP ol uda J colas ceil obj cud Ob os le JU LT Chl eels col Gre Y 205 L 
(rom JU 4 co; pe s aS ua | uS y pad eed pot a8 sel JE LS g LS U JU pL! ale 
Ls pall de La JI ell ao eb go pel ale marly! aÍ iaeo L Be Uy ed co s ce 

wij oles gb 


Ibn ‘Uqdah narrated on the authority of ‘Ali ibn al-Hasan ibn Faddal — from 
both Muhammad ibn ‘Umar ibn Yazid and ‘Alt ibn Asbat — 'Uthman ibn 


‘sa al-Rawási said to us — Ziyàd al-Qindi and Ibn Muskan narrated to me: 


We were with Abū Ibrahim sé when he said, "The best of the people of 


the world has come to you at this time.” 
Abū al-Hasan al-Rida sai entered and he was a child. 
We said, “The best of the people of the world!" 


Then he came near, embraced him, kissed him and said, “O, my son. What 
did they say?" 


He said, “Yes, my master, these two are having misgivings about me.” 


‘Ali ibn Asbat stated, “I narrated this hadith to al-Hasan ibn Mahbüb and he 
said, ‘He omitted from the narration. No! Rather, ‘Alī ibn Ri'àb narrated to me 
that Abū Ibrahim £% said to them, ‘If you two are denying him his right, or 
cheated him, then may the curse of Allah, all the angels, and all the humans 
be upon you. O Ziyad, You and your companion will never be successful ever’ 
‘Alt ibn Ri'ab said, ‘I met Ziyad al-Qindi and said to him, ‘It has reached me 
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that Abū Ibrahim 2 said this and that to you’ He said, ‘I think you are 
confused. He passed and left me. I did not speak to him nor pass by him’ Al- 
Hasan ibn Mahbüb stated, ‘We never expected Abū Ibrahim’s supplication 
against Ziyad to actually materialise until the actions he perpetrated in the 
days of al-Rida came to the fore and he died a zindiq:”? 

The man died as an accursed apostate. However, al-Khü'1 has an opinion regarding 
him. He states: 
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The man is from among the reliable narrators, even though he denied the 
right of the Imam x£ and deceived him in hope of the wealth of this world. 
If you say that Al-Shaykh al-Mufid’s testimony in his favour goes back to 
the time of his narration of the text on al-Rida s<' and for this reason he 
described him with possessing a high level of Allah-consciousness, then 
this testimony is of no affect in relation to the time of his deviance. I say: 
Yes; however, what is known about the man is that his Allah-consciousness 
disappeared. As for his reliability, it is (still) proven and it is not known that 


it disappeared!” 


The man left believing in Imamah hoping for the ephemeral things of this world. 
Consequently, he preferred his dunya over his din. He denied and deceived the 
Imam. However, according to al-Khü', this does negatively affect his ‘adalah. 
Accordingly, there is no problem in the man deceiving the Imam, yet, according 
to al-Khü1, he is a thiqah! 


1 Al-Tüsi: Kitab al-Ghaybah, p. 68, narration no. 71. Bahr al-'Ulüm states in al-Fawa’id al-Rijaliyyah, 
2/353, "The last narration has a considered isnad like the first. The chain of narration up to Ibn 
Mahbib is reliable. As it seems from him his words in al-Fihrist under his biography, al-Shaykh took 
it from Ibn ‘Uqdah’s work.” 

2 Al-Khü': Mujam Rijal al-Hadith, 7/330, no. 4811. 


413 


Chapter Four 


The position of al-Hilli and al-Khu' and the scholars 


4.1 


4.2 


4.3 
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of the Imamiyyah on the Sahabah 
Statements of the Ahl al-Sunnah scholars regarding the Sahabah 
The position of the Imamiyyah regarding the Sahabah 


The position of the Imamiyyah regarding the virtues of the Sahabah 


and its impact on their narrations 


A comparative analysis between the position of the Imamiyyah on 
the Sahabah and their own reliable narrators from the Imamiyyah 
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In this chapter, I will present the position of the Imamiyyah on the Sahabah and 
how they dealt with them in terms of accepting and rejecting narrations. However, 
it is appropriate before that to shed some light on the Sahabah in general, based 
on the views of Muslim scholars. Similarly, to shed light on the fact that all of 
them possess integrity, are acceptable in narration, and that none of them are 
excluded from this. I will not mention any verses and ahadith concerning their 
virtue because of how famous they already are; rather, I will restrict myself to the 
statements of Islam’s scholars, those who laid the foundations for the sciences of 
hadith terminology. 


4.1 Statements of the Ahl al-Sunnah scholars on the Sahabah 


Al-Amir al-San‘ani 
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From among the important issues in the chapter, i.e., the chapter on 
knowing the Sahabah, is the belief that states that all of the Sahabah 
have ‘adalah (integrity). Know that al-Hafiz Ibn Hajar in the beginning 
of his book, al-Isabah, concluded that all of the Sahabah have ‘adalah. He 
states, "Chapter Three - an explanation of knowing the condition of the 
Sahabah in terms of ‘adalah: The people of the Sunnah agree that all (of the 
Sahabah) are 'udül (possess integrity). No one disagrees to this save a few 
of the innovators. In al-Kifayah, al-Khatib mentioned a valuable chapter 
regarding this. He states, ‘The ‘adalah of the Sahabah is well-established 
and known by virtue of Allah’s approbation of them, His informing (us) of 


11 


their purity, and His choosing them. 


1 Al-San‘ani: Tawdih al-Afkar, 2/434. 
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Al-Zarkashi 
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All of the Sahabah are 'udül (possess integrity). Accordingly, not knowing 
their names does not negatively affect their status. Al-Imam Ahmad 
documented this in a narration of al-Athram from him. The Imams of 
hadith and usül are absolutely certain regarding this and there is no 


disagreement about it.' 


Al-Imam al-Suyüti (d. 911 AH) 
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All of the Sahabah are 'udül (possess integrity) including those who were 
connected to the civil strife or otherwise. This is by consensus of those 


whose opinion is considered.’ 


Muhammad ibn Ibrahim ibn Jama'ah (d. 733 AH) 
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All of the Sahabah, without exception, are ‘udūl (possess integrity). This 
is based on the literal meanings of the Qur'àn and the Sunnah, and by 
the unanimity of those whose opinion is considered by virtue of their 
testimony in their favour. This applies to both those who were connected 
to the civil strife and others. Some of the people of kalam (scholastic 
theology) from among the Mu'tazilah and others have (more) details and 


differences of opinion (on the matter) that are baseless.’ 


1 Al-Zarkashi: al-Nukat ‘ala Ibn al-Salah, 1/462. 
2 Al-Suyütt: Tadrib al-Rawi, 2/214. 
3 Ibn Jama‘ah: al-Manhal al-Rawi, p. 112. 
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Muhammad ibn ‘Umar al-Fihri 
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Thus, we say: All of the Sahabah (may Allah be pleased with them) are 
‘udil (possess integrity) by virtue of the Ahl al-Sunnah’s consensus on the 


matter.’ 


Ibrahim al-Abnasi 
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Irsal is permissible, especially when a Sahabi does it from another Sahabi, 


as all of the Sahabah are 'udül (possess integrity). 


Al-Imam Zayd al-Din al-Traqi 
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There is no doubt that the Sahabah whose companionship is established 


are 'udül (possess integrity)? 


Al-Sakhawi (d. 902 AH) 
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By consensus of the Ahl al-Sunnah, all of them, young and old, whether 


they were involved in the civil strife or not, are all 'udül (possess integrity). 


Ibn al-Mulaqqin 
Joke ep pai Y eg Alei; 
1 Al-Fihri: al-Sunan al-Abyan, p. 131. 
2 Ibrahim ibn Misa ibn Ayyüb al-Burhan al-Abnasi: Al-Shadha al-Fayyah, 1/294. 


3 Zayn al-Din al-‘Iraqi: al-Taqyid wa al-Idah, p. 148. 
4 Shams al-Din Muhammad ibn ‘Abd al-Rahman al-Sakhawi: Fath al-Mughith, 3/108. 
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And not knowing who they are (i.e., in the isnad) does no harm because 


they are all 'udül (possess integrity). 
Finally, al-Imam Ibn al-Salah, al-Zubaydi, and Radi al-Din al-Halabi al-Hanafi state: 
J she glS ilal 
All of the Sahabah are 'udül.? 


This isn’t the opinion of the hadith scholars alone; rather, it is (also) the belief of 
the Ahl al-Sunnah wa al-Jama'ah. The belief that all of the Sahabah have ‘adalah 
is mass transmitted. Accepting all of their narrations is a matter of creed; it is not 
restricted to the sciences of hadith. Herewith are the statements of the scholars 


in this regard. 


Al-Imam Abü al-Hasan al-Ash'ari (d. 324 AH) 
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All of the Sahabah are trusted Imàms, unsuspected in their religion. Allah 
and His Messenger praised all of them and required us to venerate, respect, 
and show loyalty to them, and to reject anyone who disparages them (may 
Allah be pleased with all of them)? 


Al-Qadi lyad 
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1 Siraj al-Din Ibn al-Mulaqgin: al-Muqni' fi ‘Ulam al-Hadith, p. 138. 

2 Abū ‘Amr Ibn al-Salah: Muqaddimat Ibn al-Salah, p. 31; Muhammad Murtada al-Husayni al-Zubaydi: 
Bi Lughat al-Arib ft Mustalah Athar al-Habib, p. 192; Radi al-Din Muhammad ibn Ibrahim al-Halabi al- 
Hanafi: Qafw al-Athar ft Safwat ‘Ulam al-Athar, 2/192. 

3 Al-Ash‘art: al-Ibanah ft Usül al-Diyánah, p. 251. 
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Ayyüb al-Sakhtiyani stated, “Whoever loves Abū Bakr has upheld the 
religion. And whoever loves ‘Umar has made the path clear. And whoever 
loves ‘Uthman has been illuminated by the nür (light) of Allah. And 
whoever loves ‘Ali has taken the most reliable grip (al-‘urwat al-wuthqa). And 
whoever courteously praises the Companions of Muhammad 3st, he is 
free from hypocrisy. And whoever attacks one from among them, then he 
is an innovator and has opposed the Sunnah and the pious predecessors. I 
fear that his (good) deeds will not ascend to the skies until he loves all of 


»1 


them and his heart is sound (towards them): 


Al-Imam al-Lalika' 
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And we supplicate for Allah's mercy to descend on the Companions of the 
Prophet zzi, We do not curse any one of them because of the statement 
of Allah, “And (there is a share for) those who came after them, saying, ‘Our Lord, 
forgive us and our brothers who preceded us in faith and put not in our hearts 
(any) resentment toward those who have believed. Our Lord, indeed You are Kind 


and Merciful.” 
Ibn Taymiyyah 
Ulead! le le 0 Ris Gad! fol 


The Ahl al-Sunnah all agree on the ‘adalah of the Sahabah. 


1 Al-Qadt ‘lyad: al-Shifa, 2:43. 
2 Hibat Allah ibn al-Hasan ibn Mansür al-LalikaT Abū al-Qasim: I'tigad Ahl al-Sunnah, 1:181. 
3 Ibn Taymiyyah: Majmiü al-Fatawa, 35/54. 
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Ibn Hajar al-Haytami 
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Know that what the Ahl al-Sunnah agree upon is that it is compulsory 
for everyone to pronounce the integrity of all of the Sahabah, to desist 
from criticizing them, and to praise them, for Allah 35:3: praised them in 


(numerous) verses of His Book.! 


Abu Hamid al-Ghazali (d. 505 AH) 
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The belief of the Ahl al-Sunnah is to pronounce the integrity of all the 


Sahabah and praise them.’ 


Al-Imam al-Tahawi 


Explaining in general terms without excluding any one of the Sahabah, Imam 
al-Tahawi states: 
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And we love the Companions of the Messenger iz«sxi-. We do not go to 
excess in loving any one of them, nor do we repudiate any one of them. 
We abhor anyone who harbours hatred or speaks ill about them. We only 
speak about them as befits their status. Their love is (part of) religion, faith, 


and goodness (ihsan). And hating them is disbelief, hypocrisy, and tyranny. 


1 Ibn Hajar al-Haytami: al-Sawa‘iq al-Muhriqah, 2/603. 
2 Abū Hamid al-Ghazalt: Ihya’ ‘Ulam al-Din, 1:115. 


3 Al-Imam al-Tahàwi: al-‘Aqidah al-Tahawiyyah, p. 57. 


420 


Ibn al-Jawzi (d. 597 AH) 


In explaining Allah’s words: 
Epia a 32 Sud Shes 
Seeking bounty from Allah and [His] approval. 
Ibn al-Jawzi stated the following: 


sl 


They seek bounty—which is Jannah—from Allah and (His) approval—which 
is Allah being pleased with them. This characteristic applies, according to 
the majority (of scholars), to all of the Sahabah.! 


This is in general. Whoever pursues the statements of the Imams of the Sunnah 
on this subject will find much good.’ I mentioned this introduction so that we 
recognize the mistake of those who were influenced by the statements of the 
Imamiyyah in their criticism of the Prophet's <ssi- Companions. You will see 
such a person speaking about a Sahabr who committed a mistake. In doing so, he 
attempts to make the definition of 'adalah inapplicable to him! And he does not 
pay attention to the statements of the Imams of hadith criticism in this field. 
The reader that has been influenced by the statements of the Imamiyyah and 
has attempted to conform with them in applying the conditions of 'adalah on 
the Sahabah will come to know that the Imamiyyah who disparage the Sahabah 
on the pretext that sins have occurred among them, or because of them making 


takfir, they themselves do not adhere to what they are trying to impose on the 


1 Ibn al-Jawzi: Zad al-Masir, 7/446. 

2 In his book, A'lam al-Ajyal bi'tiqad ‘Adalat Ashab al-Nabi al-Akhyar, Ibrahim Sa'idày collected many 
statements related to establishing the ‘adalah of the Sahabah according to the Ahl al-Sunnah. Most 
of these statements are different to what I have cited here. See p. 25 of his book; he collected twenty- 


three statements of Islamic scholars on the 'adalah of the Sahabah. 
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Ahl al-Sunnah wa al-Jama'ah. In fact, they mention the mistakes of one among 
them and intend thereby all of the Sahabah, especially the seniors among them, 


the early ones—except those excluded by them. 


Whoever is influenced by what the Imamiyyah claim to be fairness in regards 
to the Sahabah, he will be confused if he is obligated to apply the words of the 
Imamiyyah related to 'adalah on the senior Sahabah such as Abü Bakr, 'Umar, 
‘Aishah, and others #5. His words will come back contradictory and he will 
attempt to differentiate between the senior Sahabah and others without any 
form of rational and logical evidence. 


For this reason, adhering to the approach of the Imams by saying that all of the 
Sahabah, without exception, possess ‘adalah, and accepting their narrations is the 
right and correct opinion. This belief does not, by any stretch of the imagination, 
imply that anyone of the Companions is infallible. Ibn Taymiyyah states: 
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All of the Ahl al-Sunnah wa al-Jama'ah and the Imams of the religion do 
not believe in the infallibility of any of the Sahabah, nor the family, nor the 
predecessors, nor anyone else. Rather, according to them, it is permitted 
for such people to commit sins. And Allah can forgive them through 
repentance and raise them by virtue of it. And He can forgive them through 


good deeds erasing (bad deeds), or for other reasons.! 


And he stated: 
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1 Ibn Taymiyyah: Majmü' al-Fatawa, 35/69. 
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We do not claim infallibility from every sin for any one of these people; 
rather, we claim that they are the pious friends of Allah, His successful 
party, His righteous servants, and that they are the leaders of the people of 
Jannah. And we say that (committing) sins are permitted for those greater 
than them from the Siddiqin (Truthful ones) and those greater than them. 
However, the punishment for them is lifted through repentance, seeking 
Allah's forgiveness, and good deeds that erase bad deeds, and expiating 
misfortunes, and through other such means. These people have of 
repentance, seeking forgiveness, and good deeds what others below them 
do not have. They are afflicted with calamites in such a manner where 
others beneath them are not afflicted in the same manner. Through these 
calamities Allah atones for their sins. They enjoy an appreciated and 
acceptable effort which others after them do not. They are more deserving 


of having their sins forgiven than those after them.’ 


Therefore, it is necessary that all of the Sahabah's virtue and rank be known. 
Based on what the approach of the Ahl al-Sunnah wa al-Jama'ah is, the class of 
the Sahabah is judged as possessing integrity and virtue. In fact, this is based on 
the approach of the Imams of Islam. As such, those who criticize any of them are 
far from the truth. 


1 Ibn Taymiyyah: Minhdj al-Sunnah, 4/336. 

2 Past and present, the scholars of Islam have written a number of works in defence of the Sahabah 
and in explaining their virtues. There are many such works and cannot be enumerated. I will point out 
what I have come across: 'Aqidat Ahl al-Sunnah fi al-Sahabah wa Ahl al-Bayt of ‘Ala Bakr; Sabb al-‘Adhab 
‘ala man Sabb al-Ashab of Mahmüd Shukri al-Alüsi; al-Sahih al-Musnad min Fada'il al-Sahabah of Mustafa 
al-Adawi; al-Risalah al-Wazi'ah li al-Mu'tadin ‘an Sabb Sahabat Sayyid al-Mursalin of al-Imàm Yahya ibn 
Hamzah al-Husayni; Fasl al-Khitab ft Mawaqif al-Ashab of Muhammad Salih al-Ghursi; Bal Dalalta of Khalid 
al- Asqalani; al-Intisar li al-Sahb wa al-Al min Iftira at al-Dall and Mahd al-Isabah fi Tahrir ‘Aqidat Ahl al-Sunnah 
wa Mukhdlifthim fi al-Sahabah of Dr. Ibrahim ibn ‘Amir al-Rahili; Aba Hurayrah wa Aglam al-Haqidm of 
‘Abd al-Rahman al-Zar't; al-Burhan fi Tabri'at Abi Hurayrah min al-Buhtan of ‘Abd Allah al-Nasir; continued.. 
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4.2 The position of the Imamiyyah regarding the Sahabah 


The Imamiyyah enjoined the theory of "nass (textual evidence) on the Khilafah 
of ‘Alt ibn Abr Talib.” In other words, they state that he was appointed as the 
Khalifah after the Prophet As«&<j{-—without intermission—through direct 
textual evidence from the Qur'an and the Sunnah. They made this theory the 
greatest pillar for themselves, as al-Kulayni (d. 329 AH) narrated: 
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On the authority of Abū Jafar Muhammad al-Bagir: "Islam was founded 
upon five: upon salah (prayer), zakah (charity-tax), sawm (fasting), hajj 
(pilgrimage), and wilayah (successorship). Nothing was proclaimed as 


wilayah was.” 


continued from page 423 
Abū Hurayrah Sahib Rasül Allah Dirasah Hadithiyyah Tarikhiyyah Hadifah of Dr. Harith ibn Sulayman; ‘lam 
al-Ajyal bi tiqad ‘Adalat Ashab al-Nabi al-Akhyar of Ibrahim Sa'iday; Hiqbah min al-Tarikh of 'Uthman al- 
Khamis; Irshad al-Ghabi ila Madhhab al-Al fi Sahb al-Nabi of al-Shawkani; al-Fawa’id al-Badi'ah fi Fada’il 
al-Sahabah wa Dhamm al-Shi'ah of Ahmad Farid; Mawsü'at al-Difa‘ ‘an Ashab Rasül Allah (Mawgif al-Shi'ah 
al-Ithnay ‘Ashariyyah min al-Sahabah) of Dr. ‘Abd al-Qadir ibn Muhammad ibn ‘Ata Sufi; Minhaj al-Sunnah 
of Ibn Taymiyyah; al-‘Awasim min al-Qawasim of Ibn al- Arabi al-Maliki; al-Insaf fima ft Tarikh al-‘Asr al- 
Rashidi min al-Khilaf of Dr. Hamid Muhammad al-Khalifah; Shahadat Khumayni ft Ashab Rasül Allah of 
Muhammad Ibrahim Shaqrah; Abū Bakrah min Fudalà' al-Sahabah of Nazim al-Misbah; Min Aquwal al- 
Munsifi ft Mu'awiyah and al-Intisar li al-Sahabat al-Akhyar ft Radd Abatil Hasan al-Maliki of ‘Abd al-Muhsin 
al-‘Abbad; Radd Muftarayat al-Shi'ah al-Imamiyyah ‘ala al-Khulafa’ al-Rashidin al-Thalathah of ‘Abd Allah 
al- Ali; al-Than@’ al-Mutabadal bayn al-Al wa al-Ashab of Marzaz al-Buhüth fi Mabarrat al-Al wa al-Ashab; 
Ruham@ Baynahum and Suhbat Rasül Allah of al-Salih al-Darwaysh; Bard’at al-Sahabah min al-Nifaq of 
Mundhir Sa‘d; al-Hisam al-Maslül ‘ala Muntaqidt Ashab al-Rasül of Muhammad ibn ‘Umar al-Hadrami 
(famously known as Bahraq). Undoubtedly, I left out a lot of what has been written on this subject. 
This is what I came across from what Muslim scholars have written in the past and present in defense 
of the noble Companions ##—specifically the works that confirm the correlation between the 


‘adalah of the Sahabah and the belief of Muslims, and not simply issues related to terminology. 
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Similarly, he narrated on the authority of Jafar al-Sadiq who said: "The 
founding structures of Islam are three: salah, zakah, and wilayah. One of 


them is not valid except with its two counterparts." 


In fact, they made the doctrine of Imamah higher than the rank of Prophethood 
and that no prophet reaches the rank of Imamah—which is greater than 


Prophethood—except after having gone through tests. Makarim al-Shirazi states: 
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The rank of Imamah granted to Ibrahim sx was after these tests. This 


rank surpasses the rank of Nubuwwah and Risalah. 


And he stated: 
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Imamah is the last stage of Ibrahim’s path of completion because of what 
was already mentioned in explaining the reality of Imamah. Clearly, it is 
possible for an individual to reach the rank of Nubuwwah and Risalah, while 
not enjoying the rank of Imamah. This rank requires many qualifications 
in all fields. It is a rank that Ibrahim ss reached after all of these tests 
and great positions he took. Imamah was the last station from the stations 


of his journey to completion.? 


The sentiments of al-Shirazi did not come out of a vacuum. This thought 
is narrated in al-Kaft with a long narration that is centered on explaining the 


1 Both narrations have been narrated by al-Kulayni in al-Kaft, 2/18, Kitab al-Iman wa al-Kufr, Bab Da'a'im 
al-Islam, hadith no. 1 and 4. There are many similar narrations in the chapter. 


2 Nasir Makarim al-Shirazi: al-Amthal fi Tafsir Kitab Allah al-Munazzal, 1/368-371. 
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importance of the station of Imamah, and that had it not been for Imamah, the 
peoples’ religion would not be complete. In describing this narration, al-Khu' 


states: 
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A simple praiseworthy narration. In it is an explanation of the Imam's pets 
rank, and that the station of Imamah is a station of the prophets, and that 


itis the Khilafah of Allah and the Khilafah of the Messenger Ase, 


The Imamiyyah’s statements explaining this thought and arguing in favour 
of it have been massively transmitted by them. Therefore, whoever opposes 
the Imamiyyah on the issue of Imamah is at odds with the basis of the religion 
and the most important of its foundations. It is for this reason they judged as 
apostates all of those who opposed them regarding Imamah; according to them, 
such people are contravening the religion’s very foundation. The first example of 
removing the legal right to appoint an Imam given by the Imamiyyah is the noble 
and truthful Sahabah. Their belief is that the Sahabah usurped the position of ‘Alī 


zeis, a position that was originally appointed by Allah. 


Based on this, the Imamiyyah regard the Sahabah as the evilest of creation and 
the first to introduce deviation in the religion. When we know this, it is possible 
for us to understand the position of the Imamiyyah regarding the Sahabah in 
terms of narration. They would consider them the first to conceal the ahadith of 
the Prophet sii which state the appointment of ‘Alt zás! Ibn Hazm (d. 456 


AH) transmits for us the following statement of Hisham ibn al-Hakam: 


Shas eein [Fy EIE pay gle le pall ye Y oÍ dL eal lll poe aS 


1 Al-Khü'r: Mu‘jam Rijal al-Hadith, 11/39, no. 6578. The narration is narrated in al-Kaft, 1/199, Kitab al- 
Hujjah, Bab Nadir fi Fadl al-Imam wa Sifatihi, hadith no. 1. 
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How can there be a good opinion of the Sahabah (and say) that they did 
not conceal the text (stating the appointment) of ‘Alt when they fought 


and killed one another?! 


The position of the Imamiyyah on the Sahabah will become clear through the 
following (sections). 


4.2.1 The opinion of the Imamiyyah on the apostasy of the Sahabah 


The Imamiyyah judged the Sahabah to be apostates because of their opposing 
the belief of Imamah, as they claim. They based the Sahabah’s apostasy on their 
alleged concealing the mass transmitted texts (i.e., regarding the appointment of 
"Ali as successor). Al-Mazandarani (d. 1081 AH) states: 


Qo Je yan ply RU epa O ALI pea Wy cre pl gi d Cah dE LÀ Lo pally 
LX) eel de SAR itll SB sa e oh Cally le UI gle) Us ay ai le foe ero s ue ol 
ree] de Coll oe 


1 Ibn Hazm: al-Fasl fral-Milal, 4/83. Al-Imàm al-Dhahabi states, “Thus, Allah kept the Rafidah away. How 
misguided they are, and how strong their inner desires are! How can they acknowledge the virtue of one 
of them and disregard the rights of the nine and slander them by claiming they concealed the textual 
evidence of ‘Ali being the Khalifah. By Allah, nothing like that happened. And (they claimed) that they 
turned the matter away from him, according to their claim, and opposed their Prophet. And that they 
hastened to pledge allegiance to a man from Bani Taym who (merely) is a business man and earns. Not 
out of a desire for his wealth and reverence for his family and men. Woe unto you! Would a person with 
alittle bit of intelligence do this? If this was permissible for one, it would not be permissible for a group. 
If its occurrence was permitted for a group, it would be impossible to occur when the condition is like 
this where there are thousands of leading Muhajirin, Ansar, cavaliers of the Ummah, and champions of 
Islam. However, there is no trick to recovering from, it is a chronic disease. And guidance is light that 
Allah places in the heart of whom He wants. Thus, there is no power save Allah.” (Siyar Alam al-Nubala’, 
1/140). Ibn Taymiyyah states, “The original belief of the Rafidah is that the Prophet icit explicitly 
stated 'Al's appointment as a deputy, and that he is an infallible Imam. And that whoever opposed 
him, disbelieved. And that the Muhajirin and Ansar concealed the textual evidence (i.e., stating his 
Khilafah), disbelieved in the infallible Imam, and followed their desires. They (also) changed the religion 
and altered the Sharrah. They oppressed and transgressed. In fact, they disbelieved save a small group, 
around ten or more. Then they say that Abū Bakr, ‘Umar and their likes remained hypocrites. Some of 


they say that they initially believed, then disbelieved.” (Majmü' al-Fatawa, 3/356). 
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The texts regarding his Khilafah have reached the level of mass 
transmission in meaning. The predecessors from them heard of it verbally. 
None of the Prophets stated his successor as our Prophet isst stated it, 
or so deliberately in the religion. This shows that they apostatized from 


the religion after their Islam. 
In al-Kafi, al-Kulayni (d. 329 AH) stated: 


Le BLE dle Gee y GIG Sib coda (PLI ede) paar GV Cl JU gel oy o p> oe 
EW- ody Lally — VW) gad lass Oy pled! CUS ops Cel bas T YT JU Foti 


On the authority of Humran ibn A'yan who said, "I said to Abū Ja'far sate, 
‘May I be sacrificed for your sake. How few are we? If we gathered on a 


sheep, we would not be able to eat all of it? 


He said, 'Shall I not inform you of something stranger than that? The 
Muhajirin and the Ansar all left except—and he indicated with his hand— 


2 


three. 


By virtue of another narration in al-Kafi, the names of these three are documented 


along with the inclusion of a few other Companions: 
Q3 A SN] Cally qe aU Le) E tas 825 al WI Obs JU (SUI ale) pee al ge 
Be d elo SIS yy UI dem jus AE Oley coli 3d ply ope gy oldie! Jua BAI 


pex 


On the authority of Abū Ja'far ss who said: "After the Prophet ix, the 


people became apostates save three.” 


I said, "Who are the three?" 


1 Muhammad Salih al-Mazandarani: Sharh Usül al-Kaft, 5/221. 
2 Al-Kulayni: al-Kaft, 2/244, Kitab al-Kufr wa al-Iman, Bab Qillat ‘Adad al-Mu'minim, hadith no. 6. 
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He said, "Al-Miqdad ibn al-Aswad, Abü Dharr al-Ghifari, and Salman al- 
Farisi, may the Mercy of Allah and His blessings be upon them. Then, after 
some time, the people came to know (i.e., that ‘Ali was more rightful to the 


position of amir than others).” 
In explaining who remained and did not apostatize, al-Mazandarani stated: 


EJ LS Carl pal eal] dele Vy pe LS gee UE Lang gpI 3 gly op cy aliai 
GE JUN e e) ce eal SVs eel gel d elt le pb ed eoa Sts ge ell Sd oY 
ES ego (l3 ea) OL p da La] BWI Fy iaai SIG OL!) » az JE oY 


Al-Miqdad ibn al-Aswad, Abu Dharr al-Ghifart, and Salman al-Farisi, as 
mentioned. There is no need to exclude the Ahl al-Bayt, as it is claimed, 
because the peoples’ ruin was on account of them and abandoning 
their love (i.e., having love for them). As such, they do not apply in the 
situations. There is also no need to exclude those who retracted from 
their false belief. The point (here) is to prove that everyone was ruined 
save these there; they all apostatized after him, even though some of them 


retracted and repented. 


Even those whose Islam remained intact—as evidenced—were not saved from 
people having doubts about their religion. Al-Kashshi narrated that Abū Ja‘far 
stated: 


€ eo gd hee ole OU a8 JG sland cJ UU slaty 93 poly Obla 8 BW Y) bI aol 
pi ee Ob Sa le ali 8 uo ye ap olala LË aL JU e rs aras Sy Ls oJ GUI cos o JU 
BABE cote gg eol Ss gy GST eid 4 dS gl eae I AU! el (SUI ale) cea fol 
gl Lis geld eoo US oye lia Ul ye LE Ld US (SUI ade) care fall peal gy pod ALIS cus 7 
è AK OT] ul BY dad Wl bod ss ply co S JU (ODN ade) cesa fol peal o old 55 
ISa i ha Bae gels slat! Globe gph UT ye Jaf Og tes old OUT uas lb obe a 

iall eV ge VI (pt ade) Gate poll eel Ge Gye oS ple 


1 Muhammad Salih al-Mazandarani: Sharh Usül al-Kaft, 12/348. 
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"The people apostatized except for three: Salman, Abü Dharr, and al- 
Miqdad.” 


I said, “And ‘Ammar?” 
He said, “He doubted and then returned.” 


Then he said, “If you are referring to the person who never doubted nor 
did any doubt enter him, then it is al-Miqdad. As for Salman, he thought 
that Amir al-Mu’minin had knowledge of al-Ism al-Azam (Allah’s Great 
Name). He was thinking that had Amir al-Mu'minin simply mentioned it, 
the earth would swallow them (i.e., those pledging allegiance to Abü Bakr 
instead of ‘Ali &s. His clothes were tied around his neck (to be dragged) 
and he was struck such that it left a mark on him. Amir al-Mu'minin passed 
by him and said, ʻO, Abū ‘Abd Allah. This is for that (i.e., this is punishment 
for the negative thought you had). Pledge allegiance to him (i.e., to Abü 
Bakr)? And so, he pledged allegiance. As for Abū Dharr, Amir al-Mu'minin 
ordered him to remain silent. In matters of Allah's religion, he did not fear 
the blame of the blamers. And so, he refused (i.e., the order) and intended 
on speaking. ‘Uthman passed by him and ordered to be done to him 
whatever he ordered. Thereafter, people began turning to the truth. The 
first of those who began turning to the truth was Abü Sasan al-Ansari, Abü 
‘Amrah, and Shatirah. They were seven. Only these seven knew the right of 


Amir al-Mu'minin sci" 


Even those who were judged to be Muslim, they too were not free from people 
doubting their belief. This is why I say that the default position of the Sahabah 
after the death of the Prophet ssi, according to the Imamiyyah, is apostasy 
from the religion. The Imami scholar, ‘Alt al-Namazi al-Shaharüdi emphasizes 


this saying: 


I he) eue s debe Ul gle gill be Xn YI ST BI e be olus JG BLI i 251 SLE atts 
Biles gd da ply Cally ale UI she) ol te Ge lee ISB bel 095 ya (ally ade 


1 Al-Țūsī: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Tüsi), 11/24. 
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GA sl ade Ge paill de AY JU ale Ge patel nb pubis YI ya (aly ale Ul Le) 
et deos eel oe e GS Key WE a> db atl 


What is necessarily understood from the many reports that speak about 
the apostasy of everyone save three or four after the Prophet sxe is 
that the default state of every Sahabi that remained alive after the Prophet 
isi» and was not martyred in his time is apostasy. The reason for this 
is because of giving preference to others who were not appointed by 
textual evidence for the position of successorship over someone who was 
appointed by virtue of textual evidence. Or, because of being sinful for 
neglecting his right. Therefore, it is not possible to make tawthiq of those 


who were not excluded except with legal evidence. 


I am amazed at the statement of al-Mamaqani which emphasizes the fact that 
the default position regarding the Sahabah is apostasy, even though it cannot be 
proven in the case for an actual Sahabi. He states: 


Qa DIN yl g Add cuts OF J| 48 laud levered e phd Vae OU Ol pd JI day Ap ye OF QU, V 
Ial ad LoVe and s ool! EROS 


It cannot be said that whoever witnessed the Bay'at al-Ridwan (i.e. the 
Pledge at Hudaybiyyah) has integrity and, as such, this state of integrity is 
presumed to have continued with him until his transgression and apostasy 
is proven, and that whoever's apostasy and transgression is doubted, then 
the default is 'adalah. 


Thereafter, al-Mamagani continues: 


Qd ee A inl ISIE Y) iall vais ol ee (Ge) ue de labo slg a lat og 
EYI Laad ay 5 BLESS oy y Tle! ppm ole (Lab 9o dle BEL a 4 s AS ao az Fo 
BN css Ol J) ell 


Our reports are mass transmitted in that everyone after the Prophet Asi 
apostatized by breaking the allegiance except for three, or four, or five. 
Thus, whoever's repentance is established after that as well as his belief 


1 ‘Alī al-Namazi al-Shaharüdi: Mustadrakat “Ilm al-Rijal (Introduction), 1:67 (no. 6.) 
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in the Khilafah of ‘Alī without any interruption, we regard him as having a 
good condition. And whoever we doubt regarding their repentance, then the 


general (state of) apostasy will remain with him until it is proven otherwise.’ 


‘Ali Khan al-Madani (d. 1120 AH) states: 


23 gly DUIS W le coU hy ans al d Ul Spey Reo s aiig ilala alte bale cad 
£ I Jad isla eel y ate de cda at Lele yey aoe JLo Ul J! by diy oly je y 
Se 3 perol co OKs are UI SUL ay Jo AU etse 


Thus, if we know about his ‘adalah, his faith, and the fact that he protected 
the wasiyyah (bequest) of the Messenger of Allah regarding the family of 
his house, and he died on that (belief), such as Salman, Abii Dharr, and 
‘Ammar, then we sympathize with him and we gain closeness to Allah 
S686. through loving him.’ And he who we know that turned his back and 
expressed hatred toward the Ahl al-Bayt, we show enmity towards him for 
the sake of Allah, absolve ourselves from him to Allah, and remain silent 


about his condition being unknown.’ 


What kind of excessiveness is this! The ruling on the entire generation is that 
they left the religion, or that they are all transgressors—despite the fact that the 
occurrence of their transgression is in opposition to the apparent meanings of 
the narrations that speak about apostasy and leaving the religion. And that this 
ruling will remain until each one of them can prove they are innocent from it? 
Al-Mamagani, al-Shaharüdi, and Khan forgot about all of the sacrifices the Sahabi 
made throughout his Islam. Based on this, if the Sahabi was on the front line in 
all of Islam’s wars, was among the first forerunners, witnessed Bay'at al-Ridwàn, 
made Hajj and ‘Umrah, travelled, spoke, and prayed with the Prophet ics, 
and witnessed all of this, his default position (despite all of this) is apostasy after 
the death of the Prophet icis, even though in reality, his apostasy has not 


actually been proven?! This is because al-Mamaqant, al-Shaharidi, and the other 
1 ‘Abd Allah al-Mamagani: Tangih al-Magal, 1/216. 
2 How few of them there are! 


3 ‘Alt Khan al-Madant: al-Darajat al-Rafi'ah fi Tabaqat al-Shi'ah, p. 11. 
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Imami scholars were not sure of the veracity of his faith! To such an extent that 
they did not even presume his default state of 1man—which was established with 
certainty! Rather, they preferred doubt over certainty. We seek refuge with Allah 


from such grave errors. 


People of the Ahl al-Sunnah: Do we not then have a similar right to say that the 
default of all Imāmī narrators after the death of al-Imàm Jaffar al-Sadiq is also 
apostasy since the view of their majority is that the Imam after Ja'far is his son, 
"Abd Allah al-Aftah, who died a short while after his father? This illustrates to the 
Imamiyyah the falsity of their belief in the Imamah of ‘Abd Allah to the Imamah 
of Misa ibn Ja'far. We also say that it is necessary for every narrator to have 
textual evidence proving his repentance and returning back to the truth because 
we do not know whether he apostatized or not. And whoever's repentance we 
doubt, then the presumption of general apostasy will remain with him until 


proven otherwise! 


These are the words of al-Shaharüdi and al-Mamaqani. We have the right to apply 
them to every difference of opinion there is between the Imamiyyah at the death 
of every Imam. Stranger than this is the fact that many of their scholars accept the 
narrations of the non-Imami Shrah, despite their apostasy due to not following the 
Imam of their time and period. And due to the inexistence of any textual evidence 
on the ‘adalah of any particular one of them. They do not apply the same standards 
to those who enjoyed the companionship of the Prophet izate! 


In explaining the different sects affiliated to Islam, Ni'mat Allah al-Jaza@iri (d. 
1112 AH), a student of al-Majlisi states: 


phar ul SUMI Uy ped pei ss ouai Ly Sy le UL] le le! Gal IJ Gaby 
HB pall oia rye OLS lia Agog PILI agale Gee paral! oo sl J] obey PD! ale Solal 


aU Le ol dell Lu s 


The Imamiyyah believe in the Imamah of ‘Alt through explicit text. They 
make takfir of the Sahabah and slander them. They carry Imamah to Ja‘far 
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al-Sadiq x£ and then his infallible children sz after him. The author of 


this book is from this sect—the successful (sect), Allah willing.’ 


Thus, al-Jaza'iri explains to people what his sect is, the one that he boasts about. 
And he names them “the successful.” The sect to promote the ruling of apostasy 
on the Companions of the Prophet <<ss:i\>! I do not know what type of success 
the person is speaking about after he ruled that the Companions, the best of 
creation, as disbelievers! 


In Kitab Sulaym ibn Qays, it comes that ‘Alt zi said: 


PUERUM ol O dent nb ay sche UI gle WI Spey des Lyttle oll O 
dendi e od ze s Oyla eed ue and yey feel ya g aed gay Oyla I gas Es ae AUI 


doe ant uses 


Everyone apostatized after the Messenger of Allah ixi» except four. 
After the Messenger of Allah Asx, the people became similar to the 
position of Harun and those who followed him and the position of the calf 
and those who followed him. Thus, 'Ali resembled Harün, 'Atiq? resembled 
the calf, and ‘Umar resembled al-Samiri.’ 


1 Nimat Allah al-Jaza'iri: al-Anwar al-Nu‘maniyyah, 2/244-245. 

2 Like this, they give nicknames to the Sahabah of the Prophet 3t», Accordingly, by 'atiq here, Abū 
Bakr al-Siddiq is meant. The Sahabah have other nicknames. In exposing some of the nicknames of 
Taqiyyah, al-Majlisi states, “On the authority of Abū Basir who said: ‘He will be brought to Jahannam. 
It has seven doors. The first is for the tyrant. He is Zariq. Its second door is for Habtar. The third door 
is for the third. The fourth is for Mu‘awiyah. The fifth door is for ‘Abd al-Malik. The sixth door is for 
‘Askar ibn Hawsar. The seventh is for Abii Salamah. They are the doors for anyone who follows them. 
(Al-Majlisi states:) The explanation: al-Zariq is a metaphor for Abii Bakr since the Arabs would regard 
blue eyes as an evil portent. Al-Habtar is ‘Umar. Al-Habtar is a fox. Perhaps he was given this nickname 
because of his plotting and planning. In other narrations, it occurred in the opposite manner—and it 
is more evident (like this) since al-Habtar as the first is more appropriate. It could be meant here as 
well. And the only reason why the second was preferred is because it is more wretched, harsh, and 
severe. ‘Askar ibn Hawsar is a metaphor for some of the khulafa’ of Bani Umayyah and Bani al-‘Abbas. 
Similarly, Abū Salamah. It is not farfetched that Abū Salamah is a metaphor for Abū Ja ‘far al-Dawānīqī. 
It is possible that ‘Askar is a metaphor for ‘A’ishah and all the other people of Jamal since the name of 
‘Nishah’s camel was ‘Askar. It is narrated that he was a shaytan.” (al-Bihar, 8/301). 

3 Kitab Sulaym Ibn Qays, p. 162. 
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Even the Ansar, those who helped the religion of Allah, were not free from being 
excommunicated. This is what al-Kulayni (d. 329 AH) states: 


Il poll o] LB 13] O se à. ol! o] (PALI ale) jaar uM C UU sail ec JE Le cse 
JU o za fal Gly ade al he) WI pry à le das lgale ltl o] e JE ce h JUS 
eer JE c da b idab jeu j| Oy ji yg pay ae Ogle Lol pte din dà c sel 

ed lle s je pall oua s 


On the authority of ‘Abd al-Rahim al-Qusayr who said: 


I said to Abū Jafar si, "The people are alarmed when we say that the 


people all apostatized." 


He said, "O, ‘Abd al-Rahim! All the people returned to Jahiliyyah after the 
demise of the Messenger of Allah is, The Ansar withdrew but they 
did not withdraw in goodness. They pledged their allegiance to Sa'd, while 
singing the poetry of the period of Jahiliyyah, 'O Sa'd! You are the man of 


our hopes, your mane is well-groomed and your steed runs hard"! 
Al-Mamaganti states: 


id et qnd oM Jo Gell gaea et eS Je bball D Bedla GLud a py 
GBs de cy ME Sle 


The existence of transgressors and hypocrites among the Sahabah. In fact, 
there were many among them. There were displays of immorality from 


some of them. In fact, there was also apostasy by some of them in his life 


and others after his death.” 


Muhammad al-Jawahiri (d. 1266 AH) states: 


1 Al-Kulayni: al-Kafi, 8/296. 
2 ‘Abd Allah al-Mamagani: Tangih al-Magal, 1/213, al-Fawa'id al-Rijaliyyah, no. 28. 
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che col da Li A Lave oS OY cad el ye Y enl 3 a 5 gre OUS DL ale Ule o 
o UL, ott W3 tas ary pb ee oldila p Uy Olle du I VALS e e ally ale ab 
PM Jf ce cord eco AI nal bates poly So ul ida aa om eh iS le Ly aal 
lowe BOIS JS ello Lae piia pts YI gd Grell Loli! I Geb d So ed pA ade «i 

lal Wy iole age Goold Ra] ope (Kons eJ gull det! Gal yt NI 


It was permissible for ‘Alt s& to kill everyone except for the select among 
his group. This is because everybody apostatized after the Prophet Ania 
on the Day of Saqifah except for four: Salman, Abū Dharr, al-Miqdad, and 
‘Ammar. Thereafter, a few individuals returned back (i.e., to the truth) 
and the remaining continued in their disbelief until the time of Abü Bakr, 
‘Umar, and 'Uthman passed. Disbelief completely apprehended them until 
eventually the matter came to him s, He had no way of establishing the 
truth amongst them except by making them fight one another. Whoever 
was killed, he was (rightfully killed) in his place, except for select members 
of the Shrah; those with whom he was unable to establish the truth with. 
And Allah is the Knowledgeable.' 


With this, it becomes clear to us the reason why there are so few whom the 
designation of suhbah, or companionship is true for, according to the Imamiyyah. 
This was because they were so scarce in relation to the entire group of Sahabah. 
Thus, when al-Hilli mentions a Sahabi from among those who lived after the 
Prophet Asi, we usually find him doing so with the clause that “he returned 
back to Amir al-Mu’minin.” In other words, he repented after his apostasy, or 
that "he has a narration proving his virtue.” This is a principle that al-Shaharawt 
mentioned. That is to say that the default position on the Sahabah is apostasy, or 
fisq (transgression) as long as there is no evidence that removes this description 
from off of them. This is considering the multitude of narrations which they 
report. In fact, it is considering the fact that this meaning is mass transmitted 
according to them. 


There are many such examples of this. 
1 Muhammad Hasan al-Jawahiri: Jawahir al-Kalam, 21/347. 
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Under the biography of Abū Sa'id al-Khudri, al-Hilli states: 


aded sel E nno e ox e 


From the forerunners who returned to Amir al-Mu'minin.! 
He placed him in the first section.’ 


He stated something similar under the biography of Burayd al-Aslamr, Jabir 
ibn ‘Abd Allah al-Ansarr*, Khuzaymah ibn Thabit?, Zayd ibn Arqam‘, ‘Amr ibn al- 
Hamiq’, ‘Imran ibn al-Husayn?, 'Uthman ibn Hunayf?, 'Ubadat ibn al-Samit'^, ‘Adi 
ibn Hatim'!, Qays ibn Sa'd ibn 'Ubadah", and Abū al-Haytham ibn al-Tayyahan”. 
Al-HillT mentioned all of these Sahabah and stated their returning back to the 
rank of Alt ibn Abi Talib ze. For this reason, he added them to the first section. 
Despite this, they also collected, at times, evidence proving their praise, or 
text stating that they did not continue in their apostasy, according to what the 
Imamiyyah believe. 


What emphasizes this is what al-Hilli mentioned under the biography of Usamah 
ibn Zayd: 


1 Al-Hilli: Khulasat al-Aqwal, p. 302, no. 1133. 

2 Al-Hilli: Khulasat al-Aqwal, p. 302, no. 1133. 

3 Ibid., p. 82, no. 165. Perhaps what is intended here is Buraydah ibn al-Husayb al-Aslami, the great 
Sahabi. 

4 Ibid., p. 93, no. 212. 

5 Ibid., p.139, no. 380. 

6 Ibid., p.148, no. 423. 

7 Ibid., p. 213, no. 698. 

8 Ibid., p. 218, no. 720. 


9 Ibid., p. 220, no. 720. 
10 Ibid., p. 224, no. 747. 
11 Ibid., p.226, no. 754. 
12 Ibid., p. 231, no. 784. 
13 Ibid., p. 302, no. 1134. 
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Al-Kashshi stated, “He narrated that he returned. We have been prohibited 
to say nothing but good.” In its chain is weakness. We have mentioned him 
in our book, al-Kabir. According to me, it is better to suspend judgement 


on his narration.' 


If we deconstruct the doing of al-Hilli, we will see him placing him in the first 
section. Despite this, as he stated above, because al-Kashshi’s narration has a 
weak isnad, it is not proven, according to al-Hilli, that he returned to Amir al- 
Mu'minin. Therefore, he suspended judgement on him and did not definitively 
state he is weak. However, on the whole, he is unsatisfactory in narration, even 


though he placed him in the first section. 
Under the biography of Jundub ibn Junadah Abi Dharr al-Ghifari, al-Hilli states: 
Sag 
He did not apostatize.’ 
Under the biography of Hujr ibn ‘Adi, he stated: 
ge ele ca fell peel lonl gya 
From the companions of Amir al-Mu'minin six? 


He stated something similar under the biography of Hudhayfah ibn al-Yaman. 


1 Ibid., p. 76, no. 131. The origin of the narration is in al-Kashshi, p. 39 no. 81. 
2 Ibid., p. 96, no. 215. 

3 Ibid., p.129, no. 343. 

4 Ibid., p. 131, no. 349. 
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Under the biography of Sahl ibn Hunayf, he states: 
dle SNe A E SS cp phe g Laos Pl ede refed pal abe us 
Amir al-Mu'minin made twenty-five takbirs over him in his salah on him.’ 


And for reasons like these, al-Hilli placed these names in the first section. If we 
were to reflect over them, we would find them revolving around the relationship 
between ‘Alt ibn Abt Talib «ais; and that Sahabi. Either because of companionship 
he enjoyed with him, or returning to the truth after apostasy, or other such 
similar reasons. However, when he came to the biography of al-‘Abbas ibn ‘Abd 
al-Muttalib, he stated: 


Leash dhe lel oye gy ol colos ye dae ally ale all che aU Spee ee 


The uncle of the Messenger of Allah ixi». A leader from the leaders of 


his companions. He was also from the companions of ‘Ali. 
Al-Khū' responded saying: 


ai he (dy ale aUI glo) Ul pea d ial S ale palucll ye pile S oll pL! $ UIA] Y 
Cob) ats ed eld OF SS aso s (PLI gabe) cse pearl ope 8 b jl ode y glao ceto ed 
Sb dln de IEEE tapes aad $521 pI BIS Aly, 

alja pel Ba pal le line Sub dad 33 alll tall ob V s (UII ae) 


There is no issue regarding the Islam of al-'Abbas. As such, there is no 
impediment to saying salàm over him [when visiting the greave of the 
Messenger izExj»] out of honour for the Messenger of Allah ixi. 
However, it should be kept in mind that this is not proven from the 
Infallible Imams ssi. In short, there is no praise established in favour of 


al-‘Abbas. Al-Kafr's narration in criticizing him has an authentic chain. This 


1 Ibid., p. 185, no. 461 
2 Ibid., p. 209, no. 676. 
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is sufficient to diminish his status since he did not care much for the affair 
of ‘Ali ibn Abi Talib sick, And neither the affair of al-Siddiqah, the pure, 
[referring to Fatimah vs] on the issue of Fadak, even to a tenth of what 


he was concerned about his own gutter. 


Thus, al-Hilli relied on the fact that he was from the companions of ‘Alt zzi, 
However, al-Khü'1 was not satisfied with this. He regarded his lack of support 
for what happened to the Ahl al-Bayt, as al-Khü'1 claims—despite his Islam— 
as a criticism in his narrations. In fact, al-Khü'1 regarded this as sufficient for 
diminishing his status. However, it is safer to submit and remain silent out of 
honour the Messenger of Allah ssa, It is for this reason that al-Mamaqani 
states something similar to what al-Khi7 stated about al-'Abbas, the uncle of the 


Prophet Lessee? 


a5 Soll ds e SS ce JM oe ci 


Because of one eye, a thousand eyes are honoured, even if it is by remaining 


silent.? 
Under the biography of ‘Abd Allah ibn al-'Abbas, al-Hilli states: 
edad y ped ale L Lous als 
He was a lover of ‘Alī 2 and his student? 


Thus, al-Hilli does not accept from the Sahabah except when they return back 
to ‘Alt, or there is specific textual evidence in his praise, or they died before the 
death of the Prophet «site, This proves to us what al-Shaharüdi stated in that 


the default position on the Sahabah is apostasy, as has already been mentioned. 


1 Al-Khū'T: Mu jam Rial al-Hadith, 10/254, no. 6189. 
2 ‘Abd Allah al-Mamagqani: Tangih al-Magal, 1/81. 
3 Al-Hilli: Khulasat al-Aqwal, p. 190, no. 586. 
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Al-Hillt did not mention many of the Sahabah, especially the seniors among 
them—all of them are seniors #4445. In fact, he placed ‘Abd Allah ibn Mas'üd in 


the second section because, as he claims, was confused.! 


If someone were to say: What do the Imamiyyah do regarding those whom they 


do not know their end result, did they apostatize or not? 


The answer to this is clear from the statement of al-Mamaq@ani. Under the 
biography of the great Sahabi, Ya'la ibn Murrah Wahb al-Thagafi, he states: 


Oel fad 13 ilas 16 305 ILI 5 ON 58 9 lly pt up s Ol a SI ee aly Eto e 
opal isle el os 


He witnessed al-Hudaybiyyah, pledged allegiance at Bay‘at al-Ridwàn, and 
witnessed Khaybar, al-Fath, Hawazin, and al-Ta'if. He narrated a narration 


on the virtue of al-Husayn. I do not know the end-result of his affair.’ 


Thus, after enlisting all of these sacrifices, efforts, and his narrating virtues of 
the Ahl al-Bayt, despite all of this, al-.Mamaqani did not know his end-result? 
Therefore, when he mentioned a summary of his opinion, he stated: 


Jens qe 
Unknown Sahabi. 
Al-Mamagqani established a basis for his words saying: 


jx MI ae cy ola E OU l e e sul s sl (Ge) ul Ly 5 cea] à leal oye al oye 
Se teo s Gs] le 25 GI Hl 


Whoever of the Sahabah was martyred in one of the Prophet's issii- 


battles or expeditions, and he did not remain until the time of apostasy— 


1 Ibid., p. 369, no. 1455. 
2 ‘Abd Allah al-Mamagani: Tangih al-Magal, 3/333. 
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save the four or three—we build on their iman and uprightness of their 


condition.! 


And like this, they emphasize the apostasy of the Sahabah. As for the Imami 


narrator Humran ibn A‘yan, he never apostatized! Al-Tüsi narrates: 
laf «Jl s a5 Y je OU ed sn G bi S ul Ul E Y ed gy Ol om 153 LJ JU in Ul ol 


Verily Abū Ja'far said, when he mentioned Humraàn ibn A‘yan, "He never 
apostatized, by Allah.” 


Then he joyously bowed his head and said, "Yes. By Allah, he never 
apostatized.”? 


The reason goes back to, as I mentioned, the belief in apostasy which took place 
after the death of the Prophet <ssié%i{\s, as the Imamiyyah claim. And which had a 
great affect on the acceptance or rejection of the Sahabah’s narrations. 


4.2.2 Companionship with the Prophet does not indicate to virtue, according 
to the Imamiyyah 


After the Imamiyyah regarded apostasy as the default position on the Sahabah, 
they held the view that a man's companionship with the Prophet ic&ixit2 does 
not indicate towards the virtue of a Sahabi. This is because companionship, or 
suhbah, did not protect them from apostasy. This opinion, in reality, stems from 
the view that most Sahabah apostatized. 


Al-Mamaganti states: 
Y5 le Heats lae e Sus Y lao mens Gents (Ge) ill done OF ule LSU Geel Gail 
ABs jl alae co gi eo pe J e CI i Local Sy oS ja de peal Ue ol y J gn 


Roll pyg GUS Sle p aba] ma a Ina am s adem m sl 


1 Ibid., 1/215. 


2 Abū Jafar al-Tüst: Kitab al-Ghaybah, p. 346. no. 296. 
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Our Imami companions agree that the Prophet’s isi» companionship 
itself and it alone neither necessitates integrity of the person described 
with it nor does it necessitate that he has an upright condition. The 
condition of a Sahabt is like the condition of a person who did not have 
companionship in that judgement is suspended on their narration (and 
is lifted) based on establishing his integrity, or reliability, or uprightness 
of his condition and acceptable praise of him with his iman. The vast- 


majority of the 'Ammah (Ahl al-Sunnah) disagree with us on this.' 
Hisham Al Qatif states: 
Do M e ety elo pe Gd s ilai le WY Us s do Lal 


Companionship alone is not indicative of virtue and nobility such that it 


distinguishes such a person and gives him preference over others. 
In speaking about Abū Bakr al-Siddiq zzii, Ja'far Murtada al-'Amili states: 


ce AST Ae Das Y iall ON «à La Y Lal eei eo s as ae alll be GU Lobe alee Ul 
E EIC place Vy iil pol 


As for him making him a companion to the Prophet ict, this too, is 
not a virtue in his favour. This is because companionship does not prove 
anything more than association and coming together in one place .. 


Therefore, there is no virtue of companionship, as such? 


On the whole, this is the Imamiyyah's position on the companionship of the 
Prophet's iai Sahabah. 


1 ‘Abd Allah al-Mamagani: Tangih al-Magal, 1/213, al-Fawa’id al-Rijaliyyah, no. 28. 
2 Hisham Al Qatif: Wa min al-Hiwar Iktashafat al-Haqiqah, p. 90. 
3 Jafar Murtada: al-Sahih min Sirat al-Nabi al-A‘zam, 4/25. 
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4.3. The position of the Imamiyyah on the virtues of the Sahabah and 
the impact of that on their narrations 


After the Imamiyyah ruled all of the Sahabah to be apostates save a few, it is 
these few that became, in their view, the actual Sahabah. Whoever apostatized 
are not from the Sahabah, and they represented the vast majority of the Ummah 
[according to the Shr'ah] at that time. Consequently, they became two groups with 
no third. The first are the people of faith and goodness. They are the followers 
of ‘Alt zás. The second are the people of disbelief, transgression, and sin. They 
are those who did not believe in the doctrine of Imamah, opposed, fought, or, 
did not support ‘Alt été. As will be seen, this belief had a major impact on the 
acceptance or rejection of the Sahabah’s narrations. 


After this, many narrations or positions indicating the virtue of one or a group 
of the Sahabah challenged the position of the Imamiyyah. On account of which 
such a Sahabi would be considered acceptable in narration. Consequently, they 
dealt with these narrations in such a manner whereby they would harmonize 
them with their beliefs, beliefs that preferred the view that the Sahabah possess 
no 'adalah and that their narrations are to be rejected. 


Thus, their belief in the apostacy or transgression of the Sahabah became a means 
to judge these narrations. Either by nullifying and completely rejecting their 
authenticity, or, by interpreting them in such a manner whereby they contradict 
the actual intended meanings therefrom and also alter them into something 
contemptible. There are many such examples of this. 


4.3.1 Examples of the Imamiyyah denying established virtues of the 
Sahabah 


There are numerous ahadith on the virtues of the Sahabah &áts. Some of them 
are sahih and others not. However, the Imamiyyah do not regard everything that 


has been narrated about their virtue as authentic. 
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Ibn Abi al-Hadid (d. 656 AH), the Mu'tazili Shit, explains to us the reality of what 
is, in their view, referred to as virtues of the Sahabah. He mentions—without an 


isnad, obviously—that Mu'awiyah zzii: 


BES Sele BB ily am JS dy poe JS SLRs S5 33 Die 8 Cee) di dle J] US 
ge de way Le S 8 Ya ol MT cbs Sled! slab (a Sly JE LU] WI Leo lia 
imad paola co Bly MoT lia Ob teal Bd jade a gly WO ald yell 
BES hel ay bi de «cs cus alas Olde Cla oye eere thy cnt OLS ul 
SUS Si Lgl cm 6 pel lia s a b Bly od pol dey Ll iiio Y ilaria Leal Gils 
09.9 > Ceol ll ASU) AUB ys gildia eile poled SSI poles JI ally plod ule 

AU La Go Ui Tula pactum pepe g etel s ees o selle coy OLEO poles LS o palas g 


Wrote to his governors that the hadith regarding ‘Uthman have increased 
and spread in every city, direction, and region. Therefore, when this letter 
of mine reaches you, call the people to the narrations on the virtues of 
the Sahabah and the first Khulafa’. And do not leave a report transmitted 
by any of the Muslims regarding Abii Turab except that you bring me 
something regarding the Sahabah that contradicts it. This is more beloved 
to me, more pleasing to my eye, it invalidates even more the evidence 
of Abū Turab and his group, and it is severer on them than merely the 
virtues and merits of 'Uthman. Thus, his letters were read to the people 
and countless reports were transmitted regarding the virtues of the 
Sahabah. Reports that were forged, not actual ones. People found these 
types of narrations to such an extent that they celebrated their mention 
on the mimbars, and it was given to the teachers of the schools. Then, they 
taught their children and young ones much of that to such an extent that 
they narrated and learnt it just as they learnt the Qur'an. And to such an 
extent that they taught it to their daughters and women, their servants 


and slaves. They remained like this as Allah willed.’ 


The Imamiyyah are of the view that Anas and Abū Hurayrah ®sii were among 
those who were exploited by the hypocrites and the accursed to invent ahadith. 
Muhammad Sadiq states: 


1 Ibn Abi al-Hadid: Sharh Nahj al-Balaghah, 11/45. ‘Abd al-Hadi al-Fadli transmitted this in his work, 
Usül al-Hadith, p. 137. 
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| yeas SI Eaton lia fee ole Esau OF egal] ly e lo i un ol Be wll deal ole 
east MI UE pts op gale A JT clot eli cde i ye yl wal Ol dey pgale ge sll Ls 
reels ie daz yin dole Vy laca g 


They attempted to, via people such as Abü Hurayrah and others, to instruct 
them to fabricate ahadith like this hadith in order to wipe the shame off 
their foreheads. After Abü Hurayrah completed his task, the followers of 
those accursed began disseminating those ahadith, recording them, and 


benefitting from them in order to serve their belief and leaders. 


After mentioning a number of virtues of Abü Bakr al-Siddiq—both authentic and 
otherwise—Muhammad Tahir al-Qummi al-Shirazi states: 


la gne s aol ada D s eil s Gre ula! bby By Gl liel a abe Tle oia o 
al Skee o snc Ll s aste MI Js nea eas phe EO eiu SIS uat Kl rs i 


These reports are ahdd (singular). The opposition transmitted them. We 
have explained in the beginning the weakness of their narrators and the 
fact that these ahadith were fabricated in the time of Banü Umayyah. The 
people used to gain closeness to their kings by fabricating the likes of these 
ahadith. They would pursue the virtues of the Ahl al-Bayt and fabricate in 
its opposition ahadith of the three Khulafa’ and Mu‘awiyah.’ 


Speaking about the 'adalah of the Sahabah, 'Abd al-Mun'im Hasan states: 


La os gba Le Ul eil y ed BL GUT os x JE oda ogade peib bball EY ga 
Uxa g Ica gar gg giad D nad GLE o5 UI La pal oo e X sls 


These Sahabah themselves razed this theory from its very foundation by 
their own words and deeds. As for the lies that were fabricated regarding 
1 Muhammad Sadiq al-Najmi: Adwa’ ‘ala al-Sahihayn, p. 254. 


2 Muhammad Tahir al-Qummi al-Shirazi: Kitab al-Arba'in fi Imamat al-A'immah al-Tahirin, p. 507. 
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their virtue, its issue does not require extraordinary intelligence to know 


they are weak and feeble, both in terms of the sanad and matan.! 
Al-Mamaganti states: 
eal UT ele xd pares ju ida lon all araa dad o Oel cl 


The opposition use a number of made-up reports to prove the 'adalah of all 


the Sahabah. These reports have signs of being made-up.’ 


Thereafter, he cited several narrations, some of which are authentic and agreed- 


upon, and others not like that. Despite this, he regarded all of the ahadith as lies! 
The Imamiyyah explain that the source of Abū Bakr's virtues—which have no 
basis in their view—is his daughter, ‘A’ishah al-Siddiqah eas, the daughter of 
al-Siddiq! 
Describing Umm al-Mu'minin, ‘Ali al-Milani states: 

J pel Y be Ges a M Lunas 


She claims for her father and herself that which there is no basis for.? 


Muhammad al-Tījānī emphasizes this opinion and even adds Ibn ‘Umar among 
those who fabricated ahadith. He states: 


uale e oo Li pa L3 yo By Lisle acil e Ly o ASW SI $8, SAIS Lol Las 
URP EP EP 
cle PLY oe 


1 ‘Abd al-Mun'im Hasan: Bi Nur Fatimah Ihtadayt, p. 154. 
2 ‘Abd Allah al-Mamagani: Tangih al-Magal, 1/214, no. 28. 
3 ‘Alt al-Milant: Risdlah fr Salat Abi Bakr, p. 44. 
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The virtues of Abii Bakr mentioned in the books of history are either 
narrated by his daughter, ‘A’ishah—whose position on al-Imam ‘Ali we 
already know. She tries her best to support her father, even if it be with 
fabricated ahadith. Or, they are narrated by ‘Abd Allah ibn ‘Umar. He too, is 


among those who are far from al-Imam ‘Alt. 
Al-Nüri al-Tustari (d. 1019 AH) states: 


(à eid Me Silly call re gel gl nt de Luly ee gall aM Lyle yeh aod 
fp Madge wart 


Together with her visible hostility towards Amir al-Mu'minin and her 
lying to the Shrah, she is (also) suspected in this particular narration of 


drawing benefit and glory to her and her father.’ 


‘Uthman ibn ‘Affan «ai was also not safe from being accused. Let us consider the 
position. Al-Bukhàri (d. 256 AH) narrates: 


edi eY 5a ces JUS Le gle Gg us E e eae al oe ory ele UG an po c Ute e 
euh oe lbs a} poe cyl L Ul poe ce aU ace LU ee tI pod JU un i e ge JUS 
ele JU en UU Aha s 2 oe ceux ul us JUS e JU ael e Ute OT els (Ja Sued 
Jl e g ool UEM alU poe cud JU ST UI UU eu UG Ges lb D po dee e cux al 
elo debe AUI uuo Ul J per cuu mi CSS B y oe eux Ly J iR S ace e al OT acl 
Ax Gl dagen gy Lye d pma oro md UO es s aue aU! he JEU pea) JUS Las po cas y 
elo Ache AUI, Jo alll J guy era Ua ated Slate rye iKa cas jel ae TOUS Wolpe J dag ye 


1 Muhammad al-Tijant: Thumma Ihtadayt, p. 168. 

2 Nur Allah al-Tustart: Ihqaq al-Haqq, p. 217. Similarly, he is referred to as Nür Allah al-Shüshtari. As 
mentioned by al-Hurr al-‘Amili in Amal al-'Amal (2/336), he was killed in India because of writing this 
book. It is said that he died because he lied to the ruler of India when he claimed to follow the Shafi' 
school and not be an Imāmī. Despite the fact that, at that time, the ruler did not differentiate between 
a Sunni and a Shi; rather, he would deal with them equally. And so, he got upset because he knew that 
Nar al-Tustari lied to him. Consequently, he lashed him five times and subsequently died from the 
injuries he sustained. It is also said that he died for other reasons. See: Fayd al-Ilah ft Tarjamat al-Qadi 


Nar Allah of Jalal al-Din al-Husayni, p. 29. 
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cel ody ploy le all he Ul gury JUS ARs J] bete Cad be Jn pb JE day SLS S Ute 
hes OV Gp Cl poe cud al SLB Slate ole SLB ot le Ly co pad olie odie 


On the authority of ‘Uthman ibn Mawhim: 


An Egyptian who came and performed Hajj of the Ka‘bah saw some people 


sitting. He enquired, “Who are these people?” 

Somebody said, “They are the tribe of Quraysh.” 

He said, “Who is the old man sitting amongst them?” 

The people replied, "He is ‘Abd Allah ibn ‘Umar.” 

He said, “O, Ibn ‘Umar. I want to ask you about something. Please tell me 
about it. Do you know that ‘Uthman fled away on the day (of the Battle) of 
Uhud?” 


Ibn ‘Umar said, “Yes.” 


The (Egyptian) man said, “Do you know that ‘Uthman was absent on the 
day (of the Battle) of Badr and did not join?" 


Ibn ‘Umar said, “Yes.” 


The man said, “Do you know that he failed to attend the Pledge of al- 
Ridwan and did not witness it (i.e., Hudaybiyyah)?” 


Ibn ‘Umar said, “Yes.” 
The man said, "Allahu Akbar!" 
Ibn ‘Umar said, "Let me explain to you (all of these three things). As for his 


fleeing on the Day of Uhud, I testify that Allah has excused him and has 


forgiven him. As for his absence from the Battle of Badr, it was due to the 
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fact that the daughter of Allah’s Messenger sé: was his wife and she was 
sick then. Allah’s Messenger ix said to him, ‘You will receive the same 
reward and share (of the booty) as anyone of those who participated in the 
Battle of Badr (if you stay with her)" As for his absence from the Pledge of 
al-Ridwan, had there been any person in Makkah more respectable than 
‘Uthman ibn ‘Affan (to be sent as a representative), Allah’s Messenger 
ize would have sent him instead. And so, Allah's Messenger isi 
sent 'Uthman. And the incident of the Pledge of al-Ridwan happened after 
‘Uthman had gone to Makkah. Allah's Messenger 4s held out his right 
hand saying, ‘This is ‘Uthman’s hand? He stroked his (other) hand with 
it saying, ‘This (pledge of allegiance) is on behalf of ‘Uthman’ Then Ibn 


1 


‘Umar said to the man, ‘Bear (these) excuses in mind with you. 


LAT 


Let us think about al-Amini's commentary on this narration. He states: 


ELIN eeror SU wb ee Real gle Cit 43 Boli Heda Me eda ye cei Y 
adero Whe e Si sl sans jT S UTI uS g BS cod nb oill dey ey pte dey 
OSs ee gall gb AUN pea o Raul 3 g lall Ales eJ Line dol g ps py OS GUI poe cpl nel 
on Bde ly JU Gil poll Aske ge CSL olie ni legibly Hee phe Car Ol pe JE dag oy a 


ex ue? oa ol 


Are you not amazed by these cold, fabricated excuses, which were hidden 
from the 314 Sahabah on the Day of Badr, and (also) from the 1400 or 
more who pledged allegiance under the tree? Only two men knew of such 
excuses, one of them being Ibn ‘Umar who was only a young boy who never 
reached adulthood on the Day of Badr and Uhud. The Messenger of Allah 
ist» considered him too young (to join) on these two days. On the Day of 
the Pledge of Ridwàn, he was sixteen years old. The second was the same 
‘Uthman who was absent from these circumstances. Thus, the narration 


revolves around two people: a young boy and an absent person.” 


The strange thing regarding al-Amini’s behaviour with this narration is the fact 
that he did away with all of the principles of hadith and he obstinately attempted 


1 Sahih al-Bukhari, “Kitab Fada'il al-Sahabah - Bab Manaqib 'Uthman". 
2 Al-Amini: al-Ghadir, 10/71, “Akhbar Ibn ‘Umar fi al-Managib". 
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to invalidate the narration with excuses, all of which contain oddities. Let us 


== 


critically analyze al-Amini’s statements. 


Al-Amini’s statement: “(one of them being) Ibn ‘Umar who was only a young boy 
who never reached adulthood on the Day of Badr and Uhud. The Messenger of 
Allah dss considered him too young (to join the battle) on these two days. On 
the Day of the Pledge of Ridwan, he was sixteen years old.” 


What does al-Amini condemn? 


Firstly, we ask regarding ‘Uthman ibn ‘Affan’s fleeing the Battle of Uhud: Is this 


something specific to him, or did other Sahabah do the same? 


Can al-Amini specifically list those who fled from those who did not flee in order 
to make this a defect in so-and-so and not others? Also, what is the evidence for 
the Sahabah whom the Imamiyyah are pleased with of going out (in the Battle of 
Uhud) in relation to this proof? 


Let us assume that fleeing impaired his credibility. Did Allah not forgive him and 
other Sahabah with His words: 


Gig Rk By Xo Be ee A E MT MED pense Baan fe 
ól pee AUI A35 225 G aig SBI ee Sal S o AEN e eoa IS ll o 
TE 

ede 52e AUI 


Indeed, those of you who turned back on the day the two armies met (at Uhud) - it 
was Satan who caused them to slip because of some (blame) they had earned. But 


Allah has already forgiven them. Indeed, Allah is Forgiving and Forbearing.* 


Is this verse that clearly indicates forgiveness of the one who slipped on the Day 
of Uhud also from the lies of the young boy and the absent person?! 


LT 


Secondly, al-Amini’s disapproval of the fact that Ibn ‘Umar was a young boy on 
the Day of Uhud does not hold much weight. Al-Amini himself acknowledged that 


1 Sürah Al Imràn: 155. 
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Ibn ‘Umar was sixteen years old on the Day of the Pledge of Ridwan. If we were 
to ask: What was the age of this young boy when the Prophet Assit returned 
him back on in the Battle of Uhud? Here is where it becomes problematic for 
al-Amini and those who support him. Ibn ‘Umar was fourteen years old at the 
time. Al-Bukhari narrates on the authority of ‘Umar zá% that "Ibn ‘Umar was 
presented to the Messenger of Allah isi) on the Day of Uhud and he 
was fourteen years old. He did not give him permission." Thus, we say to al- 
Amini: Is the narration of someone who reached sixteen years of age acceptable?! 
There is no doubt that the answer will be in the affirmative, unless his criticism 
as in relation to the person of Ibn 'Umar and not his age—which is obviously the 
case—; however, he has to resort to creating doubts and concealing the truth. 


Thirdly, al-Amini's statement, "Only two men knew of such excuses.” We ask him: 
Who stated that the story was only known by 'Uthman and Ibn ‘Umar, where did 
this conclusion come from? The basis for this story is a conversation between Ibn 
‘Umar and a man of provocation. There is no evidence to be found that mentions 


the story was unknown by everyone except for 'Uthmàn and Ibn ‘Umar iiss, 


Based on al-Amint's rational, we can impose on him the argument that every 
story that is narrated by one person—and he is reliable—and no one else shares 
in narrating the story, then we can judge it to also be false. Nobody will say this. 
In fact, the narration that changed all the narrations that criticize Zurarah into 
Taqiyyah is the narration of his son! His children narrate it on the authority of 


the son. And no one in the Ummah knew of it except via the family of Zurarah! 


Do we not have the right to say, as per the logic of al-Amini, that the narration is 
rejected because in its chain is the son of Zurarah and he has no one to share in 


its narration? 
And like this, the entire Ummah is made into liars. The Ummah that lived with 


the Prophet scsi and fought alongside him, and yet there remains nothing of 
their virtues except for lies or what is doubtful! 
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4.3.2 The Imamiyyah belying the Sahabah and describing them as 
liars 


The Imamiyyah believe that the greatest lie against Allah and the Messenger 
of Allah ss is the opinion that states the selection of other than ‘Ali ibn 
Abi Talib after the Messenger of Allah iex». And after they believed that 
the vast-majority of Sahabah believed in this lie, it was massively-transmitted 
after that that their scholars openly declared belying the Companions of the 
Prophet iz5, especially those who narrate the most among them'!. Some of 
their belying the Sahabah has already been mentioned. Here, I will also add the 
statement of al-Majlisi about 'A'ishah gesis: 


ce Vote Ld les geile gary Leg GE ous LES gy GEL Laval GJ O28 od al ul 
y ale «Ul glee aU J pers gle IK ae SSIS Lely Led Cally Led 


A lady whose infallibility is not established by consensus. Her tawthiq is a 
mater of dispute between us and the opposition. Later on (in the book), our 
reports will show criticism and disapproval of her, and that she was among 


those who lied against the Messenger of Allah isse." 


To give credit to this opinion, the Imamiyyah attributed this to al-Imam Ja far al- 
Sadiq (d. 381 AH). He states in al-Khisal: 


Sd JU 2 cp x Ae Ua JU ae AUI La) Swell GE! e |o] cp A Woe 
Ss ce OS ] SAS pon ego 
PLI Laggle dares cy par Cree JU aul ye Bybee oy dees oy pier Wie SEL S) oy ems 


lal UL op ply dy pe pel Ul Spry ple Opis Lyle SU Sk 


Muhammad ibn Ibrahim ibn Ishaq al-Talgani narrated to us — ‘Abd al-‘Aziz 


ibn Yahya narrated to us — Muhammad ibn Zakariyya narrated to me — 


1 Ibn Kathir (d. 774 AH) transmitted on the authority of al-Imam Ahmad that he said, “The Companions 
who narrated the most are six: Anas, Jabir, Ibn ‘Abbas, Ibn ‘Umar, Abū Hurayrah, and 'A'ishah" (Ikhtisar 
'Ulüm al-Hadith; as mentioned in al-Baith al-Hathith, p. 27 of Ahmad Shakir, the commentary of Ikhtisar 
‘Ulūm al-Hadith. 

2 Al-Majlisi: Bihar al-Anwar, 28/149. 
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Jafar ibn Muhammad ibn 'Ammarah narrated to us — from his father who 


said: "I heard Ja‘far ibn Muhammad si say: 


‘Three (people) would lie against the Messenger of Allah ixx&e: Abū 


Hurayrah, Anas ibn Malik, and a woman’,”? 


The strange thing is that when al-Khü'1 came to the biographies of both Anas 
ibn Malik? and Abū Hurayrah*, he mentioned this narration as a proof to show 
that Anas and Abū Hurayrah s were from the liars whose narrations are 
not acceptable. However, al-Khū' did not discuss the narration's isnad, as is his 
practice with senior narrators of the Imamiyyah who have been criticized. He 
let it go as if it is was to be presumed as acceptable. In the isnad is someone who 
al-Khü' criticized. For example, Muhammad ibn Ibrahim ibn Ishaq al-Talqani. 
Regarding him, al-Khü' states: 


His reliability is not proven. Al-Sadüq being pleased with him is not an 
indication of his uprightness, let alone praise. 


— 


This indicates a methodological defect in al-Khü'Ts reasoning in dealing with 


narrators in problematic narrations. This is because, on the one hand, he uses 


1 In explaining who the intended woman is, al-Majlisi states, "Le., A'ishah" (Bihar al-Anwar, 2/217). 

2 P. 190. In the narration's isnad is "Ja'far ibn Muhammad ibn 'Ammarah from his father.” I could not 
find a biography for this Ja‘far. However, al-Shaharüdi states in Mustadrakat ‘Ilm al-Rijal (2/209), “They 
did not mention him.” This proves that there is no stated opinion of this individual in the Imamiyyah’s 
dictionaries of narrator criticism from the likes of al-Khü't, al-Mamaqani, and al-Ardabilt. Based 
on this, the narration cannot be acceptable because of his condition being unknown. Also, in the 
isnad appears “from his father" He is Muhammad ibn 'Ammarah. Al-Shaharidi states, “They did not 
mention him” (7/254). Which fair-minded person would infer from a narration such as this? 

3 Al-Khū'T: Mujam Rijal al-Hadith, 4/149, no. 1566. 

4 Ibid., 11:79 (no. 6643). 

5 Ibid., 15:231 (no. 9961). 
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every means to make tad ‘if of any narration that criticizes Zurarah!, Yunus ibn 
‘Abd al-Rahman', or others from the Imami narrators, yet, on the other hand, 
when a narration criticizes the Sahabah, he lets it go and infers from it without 
any suggesting his opinion on its isnad! 


Describing 'A'ishah and the ahadith she narrates, Ghalib al-Silawi states: 


edes ache AU dle udi e GIS cats p dale ue Joy Y lia 


This does not indicate towards (her) knowledgeability; rather, she would 


lie against the Prophet ixi 3 
"Abd al-Samad Shakir states: 


Bo gu p dado [aisle > olay ale all deo ll de Uds em cei V S GIS itil o 
aly) BY OSS oí le cob peal sys CAST s oS CASI I) 6$ pty ii 


‘Nishah lies and she does not see it as a problem, even if it is against the 
Prophet ize. She led astray Hafsah, Sawdah, Safiyyah and lured them 
into lying. And so, they would (all) lie. And lying is from the prohibited 


acts. Besides, the liar’s narration is not accepted.* 


This is the nature of their scholars with the house of the Prophet’s scsskaii\e 
family. In fact, Muhammad al-Namazi al-Shaharüdi, the author of Mustadrakat 
‘Ilm al-Rijal, would not even mention ‘A’ishah zit by name; rather, he referred 


to her as the 'Khati'ah (Sinner)? Like his statement about Suhayb al-Rümi: 
Lada jl bbi of 


The Khati'ah (Sinner) sent it... 


1 Ibid., 8/225, no. 4671. 

2 Ibid., 21/209, no. 13863. 

3 Ghalib al-Silawi: al-Anwar al-Sati'ah min al-Gharra’ al-Tahirah Khadijah Bint Khuwaylid, p. 216. 
4 ‘Abd al-Samad Shakir: Nazarah ‘Abirah ila al-Sihah al-Sittah, p. 156. 

5 Mustadrakat ‘Ilm al-Rijal, 4/271. 
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And his statement about ‘Abd Allah ibn Abi Khalaf al-Jumahi: 
Eb eG cs OWS s ford ey Lad fos 


He was killed cursed on the Day of the Camel. He was from the followers of 


the Khati'ah (Sinner).' 
And his statement about ‘Abd Allah ibn Abr Uthman ibn al-Akhnas: 
debts or cya Ù gale 
Cursed. From the army of the Khati'ah.? 


The Imamiyyah have a similar position on Abū Hurayrah «a5. Accordingly, al-Hilli 
did not include him in his book. We have already seen some of this. Here, I add the 
statement of al-Tustari (d. 1401 AH) about him. He begins his biography with: 


SIS Gy xaJ i ups yi 
Abū Hurayrah, the well-known liar.’ 


Similarly, ‘Abd Allah ibn ‘Umar ais was not safe from criticism. Therefore, al-Hilli 
did not even mention him in al-Khulasah. When al-Khü' came to his biography, he 
transmitted the following narration of al-Kashshi: 


Ld gi S ea 48 45 cg Sale JU (uo Gli $3 JI Lal SST WIE pL ade dee Gol ye 


On the authority of Abū Ja'far ssi who said, "Shall I not inform you of the 
people of wuqüf (i.e., the people that paused in pledging allegiance to ‘Ali 


zais)?” 


1 Ibid., 4/468. 
2 Ibid., 4/468. 
3 Muhammad Taqi al-Tustari: Qamüs al-Rijāl, 11/553, no. 976. 
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We said, “Of course.” 


He said, "Usamah ibn Zayd; he returned (i.e., to the truth). Therefore, 
do not say anything (about him) except for good. And Muhammad ibn 


Maslamah. Ibn ‘Umar died in disgrace.” 


Al-Khü' transmitted the narration and let it go as if it was presumed to be 
acceptable since the apparent meaning of it is a criticism of Ibn ‘Umar sis, 
However, when he wanted to make tawthiq of Usamah ibn Zayd zis, he 
mentioned it and explained that it is weak and disconnected." Why did he not 
explain its condition when he inferred from it here? This proves the methodology 
of al-Khü't: authentication or rejection of narrations is based on his perceived 


benefit of the situation, nothing else. 


Al-Tustart attacked Ibn ‘Umar áis at length. He described him as someone who 


does not follow Qur'an and the Sunnah, but rather, following his father? 


4.3.3 The Imamiyyah altering the virtues of the Sahabah into vices 


Many of the Sahabah had praises and virtues mentioned about them that the 
Imami scholars did not let pass without expressing their opinion on them. This 
was done while explaining them in light of their ideological background that 
considers the Sahabah to be apostates. There are many such examples of this. 


Commenting on a statement of one of the predecessors, al-Burüjirdi (d. 1313 AH) 
states: 


EIDEM 


1 Al-Khü': Mujam Rijal al-Hadith, 11/286, no. 7036. See: Rijal al-Kashshi, p. 39, no. 81. In another 
narration, the word is *naknünan; meaning ‘(he died) on a path other than correct one because he did 
not return back to 'Ali ibn Abi Talib’ 

2 Al-Khü': Mujam Rijal al-Hadith, 3/184, no. 1091. 

3 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 6/538, no. 4448. 
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Abū Bakr did not precede you with fasting and prayer; rather, with 


something that was settled inside of him. 
Thinking it to be a hadith, al-Burüjirdi stated: 


2l a al JE ol ele JU aeos ue jg a U io jo iE als Im s ally ade alll be ool a s 
al gw yy UL sse VE 


What he it» intended is (Abū Bakr's) love of leadership that he became 
infatuated with. His hooligan followers claim that the meaning of his 


words is sincerity and belief in Allah and His Messenger.’ 


With what evidence did he change this clear text of admiration and praise to a 
criticism of Abū Bakr z£X:z? There is no evidence except that he commented on 
the hadith from the position of his belief in the apostasy of the Sahabah and, as 
such, converting their good deeds into despicable ones. 


Another example comes from Muhammad Tahir al-Qummi who used the 
following to prove that falsify Abü Bakr’s khilafah by claiming that he is a tyrant. 
According to him, even if he repented from his tyranny, he is still a tyrant! He 
states: 


ple Co JIN) ibas JI vae S pily ple tye US Ls OUS ail cole Slot UM lb ges 

m d al dn SU ol pee ebb ot eem ts 
And from the tyranny ofthe first one to reject his Imamah is that he was a 
polytheist that worshipped idols. Polytheism is greater than tyranny. The 


word 'tyrants' is a general term that includes everyone who tyrannizes, 


whether he repented thereafter or not.’ 


Thus, the repentance of Abü Bakr al-Siddiq is supposed to be a virtue for him. 
Through it, the ruling of tyranny is annulled-assuming that he used to worship 


1 ‘Ali al-Burüjirdi: Tara if al-Magal, 2/600. 


2 Muhammad Tahir al-Qummi al-Shirazia: Kitab al-Arba'i ft Imamat al-A'immah al-Tahirin, p. 510. 
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idols before his Islam. This is because Islam erases whatever came before it. 
Despite this, the repentance of al-Siddiq—which is regarded as being from his 
virtues—did not erase, in the Imamiyyah's view, the characteristic of tyranny 
since it is inseparable from him. This is how the positions of the Imamiyyah 
towards the Sahabah are rooted, even if they contradict the clear texts of the 
Quran, the Sunnah, and the simplest of rational principles. Can it be said that 
Salman the Persian, the devout believer, was unjust throughout his life, even 
after his conversion to Islam, since he was a Magian and then a Christian? Who 
would say this? 


This is another picture that explains how the scholars ofthe Imamiyyah dealt with 
what is normally understood as virtue and bravery of the Sahabah. Muhammad 


Tahir al-Qummi states: 


padl lia ay T a aU oi Lol se JU ud pae fol ops Le Sell fal of cal JS really 
BOREAM oli S35 le gle ò palla I gilS gl EE 
ls JE Les 


c 
Í 


X2 Jal gh pats Wy as fa Ln ET 


del oe oS ed af ieoa eus he OLS 1 «UE ci VS By poe ede] ol ule Lad Jas Gees 
LY] Ls alll isle xaJ an y BG Es uni cese aaJE Log JE a y pall vae y doll 
AST y ache aU he d pes JU e nibs 28 Reo sys ol 55 


The strangest thing is that the Ahl al-Sunnah regard from among the virtues 
of ‘Umar the following statement of ‘Umar when he became Muslim, “We 
will not worship Allah in secret after this day.” By my life, if they only knew 
what we mentioned, they would deny it and conceal it. However, Allah has 
blinded their hearts and sealed their hearing. As Allah 355«- states, “Or 
do you think that most of them hear or reason? They are not except like livestock. 


Rather, they are (even) more astray in (their) way" (al-Furqàn: 44). 


What also proves that the Islam of 'Umar and his statement, "We will not 


worship Allah in secret.” was a hoax is that he was not from the people of 
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bravery nor of high-standing, nor from the obeyed chiefs from the Quraysh 
and the Arabs. Therefore, there is no real benefit in his refusal to worship 
Allah in secret except for what we have mentioned of it being a hoax anda 


violation of what the Messenger of Allah is concluded.’ 


If this report’ is authentic, and we were to critically analyze the words of al-Qummi, 
we would find him turning what is to be understood as a virtue, an act of bravery, 
and an open proclamation of the truth, into a hoax and an act of timidity! In doing 
so, he is attempting to question the intention (of ‘Umar) and claim knowledge 
of the innermost parts of the souls. This is something that is impossible to have 
knowledge of and it can never be subjected to a fair, academic analysis. 


If a scholar were to reflect on the reason the Imami scholars criticized Suhayb 
al-Rümi «ii, he will see something strange. Al-Khü' regarded the reason for his 


criticism a narration which contains: 
pe he Sue gs Le OS Lag ol 


Suhayb was an evil slave. He cried over ‘Umar.’ 


Al-Hillt mentioned the same narration in al-Khuldsah under the biography of 
Bilal ibn Abr Rabah* eas. Perhaps this is the main reason for not mentioning 


1 Muhammad Tahir al-Qummi al-Shirazi: Kitab al-Arba'in fi Imamat al-A'immah al-Tahirin, p. 578. 

2 Despite all of my efforts, I could not find a sanad for this report. Al-Qurtubi transmits it without an 
isnad in his Tafsir under the verse, "O Messenger, announce that which has been revealed to you from 
your Lord, and if you do not, then you have not conveyed His message. And Allah will protect you from 
the people. Indeed, Allah does not guide the disbelieving people" (al-Ma'idah: 67). 

3 Al-Khiri: Mu jam Rijal al-Hadith, 10/155, no. 5949. 

4 Al-Hill: Khuldsat al-Aqwal, p. 82, no. 166. The reason for mentioning the narration under the 
biography of Bilal zs is because the text of the narration, as it appears in al-Kashshi, reads as 
follows, “Bilal was a devout slave and Suhayb was an evil slave. He would cry over ‘Umar.’ (p. 38, no. 
79). It comes in the book, al-Ikhtisas (p. 73), attributed to al-Mufid, “May Allah curse Suhayb, for verily, 
he would be hostile towards us. In another narration, he ‘would cry over ra ma ‘a:” By ‘ra ma ‘a,’ they 


mean ‘Umar iiss! 
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Suhayb al-Rümi in the book, al-Khulasah—despite the fact that Suhayb's crying 
and sadness is regarded as a virtue for him according to all the Muslims. 


The worst of what a person will come across is the book written by one of the 
senior Imami scholars. His name is 'Abd al-Rahman Ahmad al-Bakri. He practices 
the most repulsive form of Taqiyyah. He titled the book “From the Life of the Khalifah 
‘Umar ibn al-Khattab” and depicts himself as a member of the Ahl al-Sunnah in 
the introduction. Then he begins criticizing ‘Umar ibn al-Khattab *«éis in a very 
disgusting manner. He justifies the criticism by saying it is found in the books of 
history! Of the things he regards as a criticism against ‘Umar ás is what Ibn 


Sa‘d narrated in al-Tabagqat: 


Lae JU ol aS) yis pel iyo dod feu OE OLS ey poe OF Ul Le oy JUS ye 
zh 


On the authority of Salim ibn ‘Abd Allah: ‘Umar ibn al-Khattab used to 
insert his hand into the injured area (dabarah) of the camel and say, "Verily, 
I fear that I will be questioned about what has happened to you.” 


What did he intend with this narration? 


The picture might become clearer when we narrate what the editor of Bihar al- 


Anwar mentioned. He states: 
ppl dake ce 8 LUI OLS aay lia Uto eo OÍ o y 


We wish to end this discussion of ours with some words transmitted from 


the Khalifah of the people.’ 


The Imami scholars regard this as an act of homosexuality by ‘Umar ibn al-Khattab 


(we seek Allah’s protection from this statement) since, according to their claim, 


1 Muhammad ibn Sa‘d: al-Tabaqat al-Kubra, 3:286. 


2 Marginalia of Bihar al-Anwar, 1:2809. 
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he placed his hand into the backside (dubur) of the camel and he was happy about 
it (we seek Allah’s protection from this statement). This is what they intended, 
and this is what I heard from them! If this is not the case, how did this become 
something that diminishes his status zás? 


The reality of the matter is that the narration Ibn Sa'd mentioned contains the 
word 'dabarah; not ‘dubur’ Going back to the dictionaries, we find that the former 
word is different to the latter. The former, as mentioned by al-Zubaydi is as 
follows: 


sedo MAD EO ca o aly 
Al-Dabarah: the ulcer of an animal and camel. 


Therefore, they are ulcers that appear on the rear of the camel. Bird and crows 
peck at it causing it to bleed. It is among the well-known illnesses among the 
Arabs that affects the rear of a camel or animal. Ibn Manzür states, "A she-camel 
pressed, or squeezed, and having her flesh bruised by her load. A camel oppressed 
by the weight of a load, and squeezed; having his back or side by a heavy load, or 
bruised so that it is swollen, and galled; having his side squeezed by a heavy load 
so that a disease has been the consequence, which has disordered his lungs.” 


Here, we ask: What is wrong with ‘Umar placing his hand into the ulcer of the 
camel? How did this diminish his status! 


This was from his humility, may Allah be pleased with him. Despite being the chief 
Khalifah of the Muslims, he would cure their camels by himself from these ulcers 
that would afflict them. He would tend to them himself while remembering Allah 
saying, "Verily, I fear that I will be questioned about what has happened to you" 
May Allah have mercy on ‘Umar ibn al-Khattab zzii. 


1 Al-Zubaydi: Taj al-‘Ariis, 1/2809. 
2 Ibn al-Manzür: Lisan al- Arab, 3/393. Although the author quotes Ibn Manziir’s al-Lisan, the above 


definition was taken from Lane's Lexicon for an easier read. (Translator's note) 
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The thing that led these people so far away from the truth is both jealously of the 
great leaders of Islam #25, and sheer ignorance of the Arabic language. If it is 
not because of a lack of knowledge of the language, then it is not far fetched that 
it was done with ill-intentions. May Allah grant us 'afiyah (well-being). 


From the examples of turning virtues into vice is what al-Tustari (d. 1401 AH) 
commented on the virtue of Anas ibn Malik #5, Al-Bukhari (d. 256 AH) narrates 


on the authority of Anas “ails: 


eS oia o GB Kia asl JU aas por esl eua el ule plury ale alll be (udi Jos 
el SS Gs Jal ple pY esd à esI nb had cel s LU LE el e pile cl ase s) 
a dlo Y] US V5 aT uu d iG uil cleo JU, SG UG Las gt JO] Web eL 
ee eoa) gio af al sul poy Ve Lai ssl Ji La yy YL 485) eel UG 

Blog Oy pe i 8 adl Clee 


The Prophet iss» paid a visit to Umm Sulaym and she placed before him 
dates and clarified butter. The Prophet ix» said, "Return the clarified 


butter and dates to their respective containers for I am fasting." 


Then he stood somewhere in her house and offered an optional prayer and 
then he supplicated for Umm Sulaym and the members of her family. Then 
Umm Sulaym said, “O Messenger of Allah i55-! I have a special request 
(today).” 


He said, “What is it?” 
She replied, “(Please supplicate for) your servant, Anas.” 


(Anas «is narrates:) So, the Messenger of Allah asx did not leave out 
any good of the world or the Hereafter except that he supplicated for it to 
Allah for me and said, ‘O Allah! Give him (i.e., Anas) wealth and children. 
And bless him’ (Because of this supplication,) Iam one of the richest of the 
Ansar. My daughter, Umaynah told me that when al-Hajjaj came to Basrah, 


more than one hundred and twenty of my offspring had been buried.’ 
1 Al-Bukhari: Sahih al-Bukhari, 2/699. 
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What is understood from this hadith is that the Prophet ssi supplicated 
for Anas ibn Malik's “ai goodness and Allah accepted the supplication of His 
Prophet 1S5. Subsequently, Anas siis was blessed in his wealth and children. 
This proves the love the Prophet «ssi had for Anas and his high-status with 
him see, However, the Imami scholar, al-Tustari, has another opinion. Let us 


see how he interprets the hadith. He states: 


BUST 5 G5 JU ace c ce sae gyal Lea = T g e aU lee — B ee (jo so ed ele I lia 
ci cede alas dU] 38255 col sad s dedit y asd sad 
6338 45 ge^ x 5 GI 


This is not a supplication for him; rather, it is against him. This is because 
the Prophet is» supplicated for sustenance and for the right amount 
thereof for the one whom he gave milk from his sheep. And he (also) 
supplicated for the one who prevented him from having a lot of wealth. 


Allah i55 states: 


"So let not their wealth or their children impress you. Allah only intends to punish 
them through them in worldly life and that their souls should depart (at death) 


while they are disbelievers." 


This is a very strange and arbitrary course in turning something that is 
praiseworthy into a criticism. What did Anas «iis keep away from the Prophet 
Azs desit» for al-Tustari to say, "And he (also) supplicated for the one who prevented 


him from having a lot of wealth"?! 


In the hadith, Umm Sulaym edi presented dates and clarified butter to the 
Prophet ize, This is a great display of hospitality. However, he «sei was 
fasting. And so, he consoled her by offering salah in her house and supplicating 
for her and her family so that he could "return the favour" in a most beautiful 


1 Sürah al-Tawbah: 55. Al-Tustari wrote the beginning of the verse with the letter waw. This is a 
mistake. It is supposed to be as I wrote it, with the letter fa’. 


2 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 2/201, no. 985. 
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manner and not have to break his fast. How can it be a criticism when he icit 
supplicated for barakah with his words, “And bless him." Is al-Tustari saying 
that a supplication for barakah is a criticism (against Anas #45)? How did this 
praiseworthy act that Allah and His Messenger honoured Umm Sulaym Gáis 
and her son, Anas «i, turn into something that diminishes his status? This is 
due to the ideological background of al-Tustari that declares the Sahabah to be 


disbelievers. 


Here, I have the right to ask al-Tustari and those who agree with him: Did al- 
Kashshi not narrate that the infallible Imam said to Bishr ibn Tarkhàn: 


WU iS 5 Sy al pol 
May Allah increase your offspring and grant you abundant wealth. 


Al-Tustari himself mentioned this narration under the biography of Bishr ibn 
Tarkhan in the same volume! He did not say what he said about Anas ibn Malik 
zes, "This is not a supplication for him; rather, it is against him. This is because 
the Prophet iat» supplicated for sustenance and for the right amount thereof 
for the one whom he gave milk from his sheep. And he (also) supplicated for 
the one who prevented him from having a lot of wealth. Allah sex states, 
"So let not their wealth or their children impress you. Allah only intends to punish them 
through them in worldly life and that their souls should depart (at death) while they are 


disbelievers." 


Why did this same supplication become something praiseworthy here and a form 


of criticism for Anas? 


This is a clear contradiction in their dealing with the infallibles, according to 


them, and the Companions of the Messenger of Allah 3sst2, The reason for this 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 311, no. 563. 


2 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 2/331, no. 1121. 
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goes back to their interpretation of texts and judging the Sahabah through their 
preconceived notions of disbelief and hypocrisy, and arbitrarily interpreting 
texts contrary to their apparent meanings. All of this in order for it to be in line 
with their beliefs. We seek Allah’s protection. 


4.4. A comparative analysis between the position of the Imamiyyah 
on the Sahabah and their own reliable narrators from the Imamiyyah 


4.4.1 Al-Khu' and the Imami scholars justifying mistakes committed by 
their reliable narrators 


The position of the Imamiyyah regarding the Sahabah and how they judge them 
to be apostates (except a few among them), belie them in their virtues, and turn 
much of such virtues into vices has already been mentioned, as has the fact that 
they did not seek excuses for them. However, the vehemence shown towards the 
Sahabah is an odd position when compared to the opinion they hold regarding 
those whom they regard as reliable; they make excuses for them that are neither 


interpretable nor justifiable. There are many such examples of this. 


In general, we have seen the positions of al-Mamaqant and al-Shaharüdi on Imami 
narrators. According to them, the default position of the Prophet’s icit 
Companions is apostasy. In their view, this is considering the fact that they did 
not pledge allegiance to the Imam of their time, 'Ali ibn Abi Talib «és. What they 
both failed to realize (and intentionally so, I think) is the fact that the default 
state of a Muslim is salamah, or integrity. In preferring the former over the latter, 
they are giving preference to doubt over certainty and are essentially demanding 
every Sahabi to furnace explicit evidence and present it to the Imami scholars in 


order to prove that he did not apostatize! 


When the situation is like this, we, the Ahl al-Sunnah, have the right to say that 
when Jafar al-Sadiq passed away, the majority of the Imamiyyah held the view 
that the Khalifah after him was to be his son, 'Abd Allah al-Aftah. This is an error 
on their part; it was necessary for them to have pledged their allegiance to Musa 
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ibn Ja'far. This is, in reality, apostatizing from the religion of Allah 35:535 since 
they did not pledge their allegiance to the rightful imam. Furthermore, when 
"Abd Allah al-Aftah passed away, the mistake (they committed) became clear to 
the majority of the Imamiyyah and, accordingly, they abandoned the Imamah 
of al-Aftah and reverted to the Imamah of Misa ibn Ja'far—except a few among 
them. From here, we can say: Do we not have the right to apply the statements of 
al-Mamagqani and al-Shaharüdi on the Imam narrators and say that the default 
in relation to all of the Imami narrators is apostasy because of their failure to 
pledge allegiance to the Imam of their time? Furthermore, do we also not have 
the right to say that it is not correct for us to give a judgement that none of them 
possess 'adalah unless they have explicit evidence proving that he retracted from 


such apostasy? 


The Imàmiyyah did not apply this (type of thinking) except on to the Sahabah 
of the Prophet ssi, As for their ‘reliable’ narrators, they are beyond such 
doubts and misgivings. 


‘Ali ibn Abi Hamzah 


Different to their position on the Sahabah, the following narration displays one 
of many depictions of the Imamiyyah seeking excuses for their narrators for their 
actions or shortcomings from criticisms raised against them by the infallibles. Al- 
Khashshi narrates: 


eel ead heels cal eG eSI ade Us oe all pl UG JG paa alo de ge 


On the authority of ‘Alī ibn Abi Hamzah who said: “Abū al-Hasan (i.e., 
the first) 2% said to me, ‘ʻO, ‘Ali. You and your companions resemble 


donkeys.” 


This is clearly a criticism. However, the Imami scholars have a different position. 


Al-Fant states: 
1 Al-Tiisi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 404, no. 757. 
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eos (DUE ele) BII cya adm | Io WE Le o jl JE ALI OT ey de pate jJ daly loda g 
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Hho yell cil eR Y pill Sled Oso cya e SE ge EI an eom oe Lol logig tan 
Qo deris JEW Jen poral OF LS abe US se gl alan boo) e cg od lE, dad 
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ade) BIS ya Lee ài JE s GL ae OULU fore OS We oF IDE oe cena Bb cz MI 

(m 


This narration has a unique feature. That is to say that the criticism 
mentioned in the narration was mentioned about him in the time of 
al-Kazim si, Despite this, it is incorrect to deduce therefrom that the 
narration is weak because it carries an offensive meaning. This is because 
the Imam likening him to a donkey goes back to the fact that there is some 
type of resemblance between the two. Either because of the fact that he 
sees many incidents without actively seeking decisions that would lead 
to his protection and survival. Or, because of the fact that whatever he 
does, he will never see the reward thereof, just as the donkey is used for 
transporting and carrying without any reimbursement for his work; all 
he receives in return is tiredness, exhaustion, and whatever other similar 
sufferings there may be. As you can see, it is not indicative of (the Imam’s) 
belying Ibn Abi Hamzah as much as it is a behavioural and creedal issue, 
especially considering all of the other texts. In fact, it becomes clear 
through considering (all of) the texts that he used to bear tendencies of 


deviation and Waqf from the time of al-Kazim saz, 


What if the text was as follows, “O Abū Hurayrah. You and your companions 
resemble donkeys!?" 


There is no doubt that the condition would change and this would, for the 


Imamiyyah, become among the greatest criticisms against Abū Hurayrah xz. 
In fact, they would write volumes on it. However, when they wanted to make 


1 Al-Fant: Buhüth fi Fiqh al-Rijal, p. 201. 
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tawthiq of their narrator, they converted every criticism levelled against him 


into a perceivable good, even though it was done in an arbitrary manner. 


Zurarah ibn A yan 


Al-Kulayni narrated: 


Ol peo LÍ edt JU 5,05 ge dle op eU e ee al onl oe tal oe etl alo He Lye] 
ced Ne Shall Ley JU jlabeadl as LJ 4 cJ UU ptt ade paar gl le eos UL Jl 
Bel WISI’ S Sew are Ey ob ud ie phe ca LIE gay oli Font al s le oe Lily 

hes je WIE epi cu al ui ss 


Spe 6548 5 ee Sates Y oi Jis L5 Jue e Spas ate NY 


Ad ge) eel GLE beoi cul flus T, ble Sae Iles oill cul Sal oY Oye JI cul 
Qa trees OS > Spey PIII ale pier GIO pe quo JE hadal à SG aly ee à 
Y of aU) de > 8515 b ig JU az us PIS AS LB 505 oe ror ab aly I OL ule 

idi JAI fy 


On the authority of ‘Ali ibn Ibrahim — from his father — from Ibn Abt 
‘Umayr, from Hisham ibn Salim — from Zurarah who said: Humran and I, 
or Bukayr and I came to Abū Jafar sat, 


1" 


I said to him, "We are extending the mitmàr' 
He said, “What is the mitmar?” 


I said, “The tarr (plumb line). Thus, whoever agrees with us from, whether 
an Alawite or otherwise, we ally with him. And whoever disagrees with us, 


whether an Alawite or otherwise, we absolve ourselves of him.” 


1 A matmar is a plumb line that is used to ensure a structure is centred. It is like a scale that determines 
(the weight) of something. Al-Mazindarani states, "A man says to his friend when he is upset, ‘I will 
suspend you on the plumb line?" (Sharh Usül al-Kaft, 10/53). The meaning is, “We weigh people; whoever 


agrees with us, we protect him. And whoever disagrees with us, we absolve ourselves of him.” 
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He said to me, “O Zurarah. The statement of Allah is more truthful than 
your statement. Where are those whom Allah 4&« says about, ‘Except for 
the oppressed among men, women, and children who cannot devise a plan nor are 
they directed to a way." Where are those who seek the command of Allah? 
Where are those who mixed a good deed with a bad one? Where are the 
people of al-A ‘raf? Where are al-Mu allafat Qulübuhum (those whose hearts 


are brought together for Islam)?” 


And Hammad added? in the hadith, "Then the voice of Abū Ja'far and my 


voice rose until he could hear it from the door of the house.” 


Jamil added, “From Zurarah: When the discussion between myself and 
him amplified, he said to me, 'O Zurarah. Incumbent upon Allah is that the 


misguided do not enter Jannah’? 


This clearly shows that Zurarah is raising his voice at the infallible Imam and is 
opposing him in his opinions. However, Imami scholars have ready explanations. 
Al-Majlist (d. 1111 AH) states: 


Las ilia ple y als dad y arabe p aor als Ud sl epee gle Joby 505 (i 4 cJ Ge liia 
OS OF S W GE wry bey by DE Legend LEY ale cdo 3 5 AUI ale Creel 
OK ply MÀ Lad Kay plg Ameen Ano (ga lia OLS gh acd pre JUS LS opel ey dy gel oda 
BLAS OLS sf ilil ae cas Mie (à 3 BUE LAS 3b xa odai OUS jf ataol ald y at) AUS 

Kad Ld edle dpa jyan Y OUS Seem patel LSY tame y lll aai 


This is from the things that Zurarah is criticized for and is a proof of his ill- 
manners. Because his eminence, greatness, high-rank, and elevated-status 


is agreed upon by the Group (based on well-known reports), everything 


1 Sürah al-Nisa’: 98. 

2 Al-Majlisi states, “Ostensibly, his statement, ‘And Hammad added, is from the words of Ibn ‘Umayr. 
The hadith is also narrated from Hammad and Jamil on the authority of Zurarah. There is also an 
addition in the narration of Jamil on the narration of Hammad and so he also pointed it out" (Mir'at 
al- Uqül, 11/107). 

3 Al-Kulayni: al-Kaft, 2/383, Kitab al-kufr wa al-iman - Bab: Asnaf al-nds, hadith no. 3. 
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giving the opposite impression of this is not to be given attention. It is 
possible that these issues occurred at the beginning of his affair, before 
the perfection of his knowledge. Or, this was simply part of his natural 
disposition and character and he could not contain himself, not because of 
his misgivings and lack of care. Or, his intention was to show how to debate 
on this type of discussion with the opposition. Or, because of his relentless 
commitment to the religion and love for the Imams of the believers such 


that he would not permit the opposition’s entry into Jannah.’ 


Al-Majlist acknowledged that this is ill-manners towards the infallible Imam; 
however, did he discard the ‘adalah of Zurarah? The answer is: no. In fact, he 
sought four excuses for him and justified his actions. He even made these excuses 


a means of praise for Zurarah! 
Had it been ‘Umar, ‘Ali al-Kürani would have said: 


UAS Ae Uil pte y ally ade Ul le call ae asl egw poe Us 05 5 e 


Do you consider ‘Umar’s ill-manners towards the Prophet #5«£i and him 


not being content with his 15» words as being from his virtues? 
Al-Mazindarani states: 


Is aJ gi OS y EUS es e ope ail y Lol [Sl sus ail Goodly dl ply ilj coal e gw ule Uo 
daag clas! lia 5 5 JBUSJE AAS Bas eda OUS gl recall Cadell le oyl del Jd OUS 
emer o (JE de) 05 pad Y Led LoS ol shay mel els coL ee bl Led io eai 


It proves the ill-manners and deviation of Zurarah. The truth is that he is 
one of the most virtuous of our companions and above such a thing. It is as 
if this statement of his occurred before settling into the correct school. Or, 


his intention was to show how to debate on this type of discussion and gain 


1 Al-Majlisi: Mir'at al- Uqül, 11/107. 
2 ‘Ali al-Kūrānī: Alf Su'al wa Ishkal, 2/352. 
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expertise therein so as to oppose the Khawarij and their likes. He figured 
his exaggerating in this would not offend him st; rather, it would please 
him. 


When Zurarah’s lack of manners with the infallible becomes of his virtues but the 


(Prophet's) supplication for Anas xis becomes a criticism against him! 


Compare what has been mentioned with what al-Kürani mockingly stated about 
‘Umar ibn al-Khattab: 


pod dey Utd gn ij dire OUS Ty abe A he gl OG «à eb pre Gal eye Li 
41033 ptg el ally ale Ul eo cll ey pdr 


As for ‘Umar’s ill-manners, there is nothing to it. It is as if the Prophet 
iti» was deserving of it! In fact, it is a virtue and praise for ‘Umar because 


of the fact the Prophet 4 was pleased, content, and happy with him.’ 


And like this, they find fault with the Sahabah. Al-Kürani mockingly states 
about ‘Umar zás something similar to the statement of al-Mazindarani, “ 


exaggerating in this would not offend him $G«£; rather, it would please him.” 


Does al-Küràani adhere to this statement of his and also apply it to Zurarah ibn 
A'yan? The answer is no. This is because Zurarah is above these misgivings and 
“beyond such a thing,” as per the description of al-Mazindarani! 


Commenting on the statement of al-Mazindarani, Abi al-Hasan al-Sha'rani states: 
255] «le AS Jas W GI po VI Gl s GUUS seb Coe gee Gl all pally 8515 Cole e ule a gs 
aly La ad s ub bol JEJE ge Le pane Sod IS ud s Coll oe alll ye eI ida ces 


AA eee ol e aos odis e ue eX à I JE pees eSI tte OF aaa sue is Jd 
epi NS eso e No poe Dal ye d Ly Leb OS g pel elo cyte pal pel E eU CUS ne 


1 Muhammad Salih al-Mazindarani: Sharh Usül al-Kafi, 10/54. 
2 'Alial-Kürani: Alf Su'al wa Iskhal, 2/333. 
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His statement, “(It proves) the ill-manners and deviation of Zurarah.” As for 
the part of ill-manners, it is true. As for the part of deviation, his words do 
not indicate towards this. Many a lover acts reckless and, as such, departs 
from proper etiquette; however, he does not depart from love. Every person 
is not completely perfect such that he commits no mistakes. Have you not 
seen a child that is normally obedient to his parents, when angry, utters 
something rude and (temporarily) abandons the parent? Then, he regrets 
it soon thereafter and apologizes? Something even harsher than this was 
narrated from Ibn ‘Abbas in relation to Amir al-Mu'minin 3:5, He was a loyal 
friend that followed him from the beginning of his life to the end, after that 
rebuke and before it. In fact, this hadith proves that Zurarah was extreme in 
his belief of Wilayah, exuberant, excessive, and transgressed the boundaries 
that the Imam x£ was pleased with. And he would consider every person 
that differed with the Ahl al-Bayt a disbeliever and the Imam s deterred 
him from that with the weak of the misguided being in Jannah.' 


I do not know, is Zurarah more learned about the religion of the Imamiyyah than 
the infallible? Or, is his love for Tashayyu' greater than the Infallible's? This is 
the Imam? scholars’ justification, from where they do not even know. The Imam 
is ‘pleased’ with Zurarah raising his voice against him, and yet for ‘Umar ibn al- 


Khattab «<i, this is reprehensible and bad manners!? 


In summarizing the opinion of Zurarah’s ill-manners with the Imam, Mir Dàmad 


al-Astrabadi (d. 1040 AH) states: 


BA, eue «Jia pln jl YKI pL ade Gobel! J) SL Go a esL] Rem yas 
~ C it ee 7 c c^ 
a aola 


1 Commentary of Abū al-Hasan al-Sha'rani on Sharh Usül al-Kaft of Muhammad Salih al-Māzindarānī, 


10/54, in the margin. 
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Regarding his ill-manners towards al-Sadiq sz, (it is overlooked by) relying 


on his elevated status and extreme prominence he enjoyed with him. 


Subhan Allah! This is how the ill-manners of Zurarah is converted into a 


praiseworthy act deserving of reward! 


Al-Fadl ibn ‘Abd al-Malik 


Zurarah isn't the only one to be impolite with the infallible; rather, even al-Fadl 
ibn ‘Abd al-Malik was ill-mannered towards the infallible. Al-Khü't acknowledges 


this, however, he stated: 


AU Y Gl Y, ced ele ple LUE RU ail e pay fail f= le cdo db] s ioco oia O) 


The authentic report, even though is proves the audacity of al-Fadl and his 
ill-manners with the Imam 53i&, it does not negate his reliability. Perhaps 
it was a mistake on his part and he only remembered thereafter.’ 


3—7 


Let us turn to al-KhuT's statement, “Perhaps it" He assumed the ill-manners with 
the Imam to be a mistake that the narrator ‘perhaps’ remembered afterwards. 
If we asked al-Khü'i: What is your evidence for this justification and for al-Fadl 


remembering afterwards? The answer would be: “Perhaps.” 


‘Abd Allah ibn Bukayr 
We have already seen that this narrator was involved in lying against Zurarah. 


The Imami scholars even acknowledged that. However, al-Khü' justified it stating: 


(lo ca Eee GSS aed ett OF Ue aE y Kall LS S Las! J etl a SSL Ul 
BY oe op gd iso pat) CAS JU of e plead ges al ai ee pate Ely JE oda 


1 Commentary of al-Mir Dāmād on Rijal al-Kashshi, 2/381. 
2 Al-Khi’i: Mu jam Rijal al-Hadith, 14/326, no. 9385. 
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As for what al-Shaykh mentioned in al-Istibsar, it does not negate the ruling 
that states he is reliable. The most that can be stated is that al-Shaykh 
took into consideration the lying of ‘Abd Allah ibn Bukayr in this narration 
specifically, in support of his opinion. It is known that considering lying in 
one specific instance does not negate the reliability of the narrator in and 


of himself. 


This is very strange! Al-Khü'i acknowledges that the man lied, yet he justifies it 
and brings out this lie of his in a good way, which is to support his own opinion! 


How can something like this be believed? He mixes truth with lies to support 
his opinion as well. However, because he was a reliable narrator according to 
al-Khü', it is necessary to even justify a lie of his which they acknowledge came 
from him! As for the Sahabah, absolutely nothing is acceptable from them. 


Ahmad ibn Hammad al-Marwazi 


This narrator is also involved in lies. However, al-Khū' thinks that it is not proven 
from him. Despite this, al-Khü' states justifying such behaviour: 


ae 23 ah gel OW je JE ee ale Y Ube T CAI ypb of ule 


However, the appearance of lying, at times, does not negate the uprightness 


of the person. After all, even the horse stumbles.” 


And like this, al-Khü' regards the lying Imami narrator as a horse and, what he 
lied about a mere 'stumble' since, even horses stumble! We have the right to ask: 
Why was it not said about Anas ibn Malik z&&té or what he stated that it, too is a 
"stumbling of a horse?" And despite the fact that it is a lie, it does not negate the 
uprightness of Anas 5&555? The fact of the matter is that the issue is confusing. 
The scholar does not know what to remark! 


1 Ibid., 11/132, no. 6745. 
2 Ibid., 2/113. no. 542. 
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‘Ali ibn Muhammad ibn Ibrahim (famously known as ‘Allan) 


The infallible Imam prohibited him from Hajj. He paid no attention to his 
command and opposed him. In justifying this behaviour, al-Khi7 states: 


aÍ eo Us Sle Y cy Sell ge adi s ele al pL: imal oY dle doane cy le WE Ol 
LS SU YI phe alam alali ccs d po paf ail anlo Ul ede e pel oye gis Jem on dle DE Xe 
melal dl ated a ala Ila abe 


‘Alt ibn Muhammad, ‘Allan, opposing the command of al-Hujjah sa by 
stopping him from going out does not negate his reliability. While it is 
possible that ‘Ali ibn Muhammad did not understand from his command 
that it was a divine command. Perhaps he understood it to be merely a 
suggestion, just as it might be the general case regarding their personal 


affairs with their companions.' 


Ibrahim al-Shabbüt, a contemporary Imamt scholar states: 


abd gi ILS Y Geb qm ES reo ge c I a eSI ele Co Lal JAM oe JUL D] 


A pet Areas OS «luda 


‘Allan’s disobeying the command of al-Sahib sa in not going for Hajj 
in the year he went for Hajj does not negate his tawthiq. Perhaps it was 


optional advice 


This is how the excuses come, "It is possible..." and "Perhaps it.." The reality 
of the matter is that he disobeyed what the infallible commanded him to do. 
However, because he was an Imami, this disobedience was forgiven. This is 
contrary to their position on the Sahabah. In a lengthy discussion rebuking the 
Sahabah’, al-Tijant states: 


1 Al-Khū'ī: Mujam Rijal al-Hadith, 13/138, no. 8403. 

2 Ibrahim al-Shabbit: Dirdsat ft Rijal al-Hadith (Thigat al-Ruwat), p. 246, no. 482. 

3 Al-Tijant commented on what al-Bukhari narrated in regards to the incident of al-Hudaybiyyah. 
The narration mentions, “When the writing of the peace treaty was concluded, Allah’s Messenger 


said to his companions, "Get up and slaughter your sacrifices and get your head shaved.” continued... 
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EET ope reel Vy SUT Le fee aT OT S ga DU ay La SUT, 
ade «UI ro WS pny pal gh O plas lS gre Ul Qo) bea Ob c SUI Ss ole pe Jas 
call Rel ys Ld eal Vs Ob ile 5 pas fo Ogea la gale ghi ol ol gd Gg Jas y Ty 
Prodi lia Sobel pV fre fas halle Gael lsh YUL. ghee sh J gie sl ce el ge 
Abad eY ge ye del ea D Sl OF slic IG ze s GL YI SLIDE... pe JE pal ae oles 


I stopped here for I could not read this kind of material without feeling 
rather surprised about the behaviour of those Companions towards their 
Prophet. Could any sensible man accept some people's claims that the 
Companions may Allah bless them always obeyed and implemented the 
orders of the Messenger of Allah izxx&- for these incidents expose their 
lies and fall short of what they want! Could any sensible man imagine that 
such behaviour towards the Prophet is an easy or acceptable matter or 
even an excusable one... Allah, be praised! I could not believe what I had 
read. Could the Companions go to that extent in their treatment of the 
Messenger... I found myself resigned and perplexed. What could I say? 


What excuse could I find for those Companions...’ 


Why didn’t al-Tijani say what al-Khu7 said, "While it is possible that ‘Alt ibn 
Muhammad did not understand from his command that it was a divine command. 


Perhaps he understood it to be merely a suggestion? 


This is the approach followed; there is no excuse for the mistakes of the Sahabah— 


if there are any. And even if they have an acceptable excuse, no excuse is sought 


continued from page 476 

By Allah none of them got up, and the Prophet sé repeated his order thrice. When none of them 
got up, he left them and went to Umm Salamah and told her of the people’s attitudes towards him. 
Umm Salamah said, “O the Prophet of Allah! Do you want your order to be carried out? Go out and 
don’t say a word to anybody till you have slaughtered your sacrifice and call your barber to shave 
your head.” So, the Prophet #54 went out and did not talk to anyone of them till he did that, i.e., 
slaughtered the sacrifice and called his barber who shaved his head. Seeing that, the companions of 
the Prophet 35 got up, slaughtered their sacrifices, and started shaving the heads of one another, 
and there was so much rush that there was a danger of killing each other.” (Sahih al-Bukhari, Kitab al- 
Shurüt, Bab: al-Shurüt fi al-Jihad wa al-Musalahah maʻa Ahl al-Harb wa Kitabat al-Shurüt, 2/973). 

1 Muhammad al-Tijani: Thumma Ihtadaytu, p. 94. 
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for them. Their actions are understood in the evilest possible manner. As for 
the Imàmi narrator, they bring forth excuses on his behalf, even though they 
are neither believable nor interpretable, or they can be equally applied to what 


stemmed from some of the Sahabah. 


Abū Basir 
He has a number of positions. Firstly, al-Kashshi narrated on the authority of 


Hammad al-Nab: 


OB b gare OUS, JUS 4 03 5 old OSI Ces pL le AUI ce aT OL le pees gel de 
heey od ed CNS lia dele JE lia bs GT GTB ees ol arg 8 2B OS sld JE 


Abū Basir sat at the door of Abū ‘Abd Allah ss&& to seek permission to 


enter. Permission was not granted to him. 


He said, “If I had a dish (of food) with me, I would have been granted 


permission.” 

A dog came and urinated on the face of Abü Basir. 

He said, “Uff! Uff! What is this?” 

The one that was sitting with him said, "This dog urinated in your face.” 


Whoever reflects on this text with an eye of fairness, he will have no doubt that it 
is suggestive of Abū Basir criticizing the infallible Imam. It is quite clear that Abū 
Basir accused the infallible Imam of having a voracious stomach and that he only 
cares about those who bring him food. As for the one coming to seek knowledge, 


1 Al-Tiisi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 173, no. 296. There is a difference of opinion 
between the scholars of the Imamiyyah regarding this Abii Basir. There are several people that share 
this name. Al-Kashshi mentioned this narration under the biography of Abū Basir Layth ibn al- 
Bakhtari. As mentioned in al-Mu'jam (15/153), al-Khü'i was of the opinion that it is Yahya ibn al-Qasim. 
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as Abū Basir claims, he does not care about him! This sufficiently proves a 
criticism (against Abū Basir). However, Imami scholars have another opinion. 
Mahdi al-Kajüri (d. 1293 AH) criticized the isnad. Despite this criticism, assuming 
it is authentic (and this is what I want to explain), he justifies his actions saying: 


OF gle I» YI La 4 S3 ue by Lay, Bb yll ga LS Gl pl a ole Les lia Of aU 
JI uud phe CIS ab yo gbeall JU ye al V y pte OS lb | d O35 ld al pol 
ado ad] Al 45 9S gle 33 cle S pS ade eG ple (JE Lad 2 e ud ge Ga 

ee 


It seems as though the doorkeeper was joking with him—as is customary 
in our days. In fact, there is an indication in his statement "to seek 
permission" that the meaning is "and so permission was not granted to 
him" to seek permission. Think about it. This is equally possible. Assuming 
the first, the dog urinating (on him) was because of the ill-manners shown 
towards the servants of the Imam ss, Therefore, it is not suitable to 


presume it was in relation to the Imam ssi! 
Abū al-Huda al-Kalbasi states: 


3 JE gf JUI (pees lE OT sh ol SL uas pl 2 E o So OF UL 


It is possible that the intent was to expose the doorkeeper, or that the dish 


signified wealth or status.’ 


Imamti scholars never stopped looking for excuses for their narrators to such an 


extent that, among his excuses, al-Mamaqani stated: 


Hed i E a I ates d gi JEU ips eua le Gell gay eee pl ose Jal 
d 5 


dco Eg gi gu 2 


1 Mahdi al-Kajürt: al-Fawa'id al-Rijaliyyah, p. 161. Al-Mashkini mentioned the same in al-Wajizah, p. 58. 
2 Abū al-Hadi al-Kalbasi: Sama al-Maqàl fi Ilm al-Hadith wa al-Rijal, 1/369. 
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Perhaps his intention was (based) on a valid concern. That is, the regret 
over not presenting a gift on the basis of Allah’s 35:5: statement, “O you 
who have believed, when you [wish to] privately consult the Messenger, present 
before your consultation a charity.” 

Thus, al-Mamaqani made Abü Basir's mocking the Imam an attempt at his ijtihad 
in trying to understand the Book of Allah 3555, A]-Tustart was shocked by this 


excuse and said: 
pyar Y esas Brady LVL A oj e a Se Sl eo] ea 


Thus, in addition to denying the report its proper place, what connection 


is there to the verse? Sadaqah is for the masakin (needy), not the infallible. 


What if Abū Hurayrah z&&5é was in place of Abū Basir in this narration? Would 
the response of the Imami scholars be the same as it was with Abū Basir? There 
is no doubt that they would interpret his words in the worst possible manner 
and consider it a mockery against the Messenger of Allah 2&5». This would be 
among the things that would necessitate leaving the religion. 


Abü Basir has another position which indicates a clear criticism of the infallible's 
knowledge. He gave a fatwa on that which he had no knowledge. Despite this, 
Imami scholars sought excuses on his behalf and pulled him out of criticizing the 
infallible imam. With an authentic chain, al-Tüsi narrated in al-Istibsar: 


JU ple eJ s cai ld ol C95 deo ge eI ade eel UE JU. UG La i all Gand ye 
por Why JUS JU. pres UN WS co 38 JG ples J IS] e ui jon JE de eo Sl JE em i 
dale (Jal bla OF bi bs Kou o hee dle arty JU p toad Jo JE n p al pall eor eI ale 


On the authority of Shu'ayb al-'Aqraqüfi who said: 


1 Sürah al-Mujadilah: 12. 
2 Al-Tustari: Qamis al-Rijal, 12/443. 
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I asked Abū al-Hasan (al-Kazim) about a man who married a woman who 
(already) had a husband and he did not know. He said, “The women will 
be stoned and there is nothing (i.e., punishment) on the man if he did not 
know.” 


I mentioned that to Abū Basir and he said, “By Allah, Ja'far s\ said to 
me, ‘The woman will be stoned and the man will be given the punishment 
of lashing’ Rubbing his hands on his chest, he said, ‘I do not think our 


companion’s knowledge is complete.” 


This text clearly suggests a criticism of the Imam’s knowledge. However, al-Khuü't 


has another opinion. He states: 
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In order for these two narrations to be understood (correctly), they need 
to be explained by those who are competent. If it is not proven that the 
individual had (prior) knowledge of the woman (already) having a husband, 
then what is the reason for him to receive the punishment? It is not 
permissible to enact the punishment on him based on the mere possibility 
of him knowing beforehand. This is in terms of the actual narration. As 
for both of them suggesting a criticism of Abū Basir, the most that can 
be said is that they prove that he did not completely know the extent of 


the Imam's ss knowledge at that time—because of a doubt that occurred 


1 Al-Tisi: Istibsar Fima Ikhtalafa min al-Akhbar, 3/189, under the chapter al-Rajul yatazawwaj bi imraah 
thumma ‘alima ba‘dama dakhala biha anna laha zawjan, hadith no. 687). Similarly, he narrated it in 
Tahdhib al-Ahkam, 7/487) under the chapter al-Ziyadat ft fiqh al-nikah, no. 165. Al-Majlisi made tawthiq 
of him in Maladhdh al-Akhyar, 12/510. 
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to him. The doubt being that he imagined that his judgement 2% was 
contrary to what reached him from his forefathers si. This, in addition 
to the fact that there is no proof of him remaining and maintaining this 
position which, in such an instance, would not negatively impact his 
reliability. Furthermore, it seems as though the Abū Basir (mentioned) in 
the narration is Yahya ibn al-Qasim, not Layth al-Muradi. You will soon 
come to know that it is not proven that Layth is from the companions of 


al-Kazim ssi.' 


Here, we see al-Khü' delegating the meaning of the narration to the Ahl al-Bayt, 
despite how clear the criticism is the narration. However, because the narrator 
is an Imami (and not a Sahabi), al-Khü't acted in this manner. In this way, issues 
are oversimplified. This statement would be similar to one of the Sahabah 
saying to the Messenger of Allah 3z«ixie, “Your knowledge is not complete!” 
What if 'Uthman ibn ‘Affan said this to the Messenger of Allah icit, will the 
Imamiyyah say that 'Uthman was excused? Or, a doubt occurred to him? Or, 
"there is no proof of him remaining and maintaining this position which, in such 
an instance, would not negatively impact his reliability" Or, we will delegate the 
understanding of the narration to the people of knowledge? 


But, because the person who pronounced this statement was an Imami, it 
is necessary to understand it in the best possible manner, even though it is 
considered disbelief according to the foundational principles of the Imami school. 


As for al-KhüT's statement that it is Yahya ibn al-Qasim who is intended in the 


1 Al-Khü't: Mujam Rijal al-Hadith, 15/155, no. 9798. Refer to al-Mamaqanri's Tanqih al-Maqāl, 2/46, for 
his discussion on this issue. He mentions that some of the reasons mentioned by the Imami scholars 
in justifying the narration are not acceptable. He states, "In fairness, it is contrary to its apparent 
meaning. However, it needed to be done because it does not make sense that Abü Ja'far would carry 
out the punishment on a person that did not know the lady had an existing husband, as is self- 
evident.” Thus, he is acknowledging that this occurred from Abū Basir and, despite that, he sought 
an excuse for him because the matter did not make sense! Did the scholars of the Imamiyyah seek 
excuses for the Sahabah when they did not shave their heads in al-Hudaybiyyah? No. Rather, they 


understood their actions in the worst possible manner. 
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narration, I say that this, too does not make a difference. Ibn al-Qasim is a thiqah 
that has a high standing with the Imami scholars, among them al-Khü'i. He made 
tawthiq of him in al-Mujam.' Regardless of what is meant, how can words that 
clearly denounce the Imam's knowledge ever be justified? 


As for his statement, "there is no proof of him remaining and maintaining 
this position,” it is nothing more than conjecture in that it is assumed that the 
narrator repented and turned back to Allah for his actions. In fact, al-Khü'i is the 
one that is required to prove that Abü Basir desisted from his actions. 


Yunus ibn ‘Abd al-Rahman 


He is one of the senior narrators of the Imamiyyah. There are several clearly 
defamatory narrations from the infallible Imam with authentic chains. Of them, 
what al-Sadüq narrated: 


elo Las Y eol ele Cs yom JI cp I e d y J p n per p pe calo Lol 
€ Wi teo eee Lee ply ISS oye en as Vs 


On the authority of ‘Alt ibn Mihzayar who said: 


I wrote to Abū Jafar Muhammad ibn ‘Ali ibn Misa al-Rida saz, "May I be 
ransomed for your sake! (Should) I read salah behind the person who holds 
anthropomorphist beliefs, and the person who believes in what Yünus ibn 


"Abd al-Rahman believes in?" 
He sa wrote back, "Do not read salah behind them and do not give them 


of zakah. Disassociate yourselves from them, Allah will disassociate from 


them.” 


1 Al-Khü't: Mujam Rijāl al-Hadith, 21/79, no. 13599. 


2 Ibn Babawayh al-Qummi al-Sadüq: al-Amáli, p. 229, no. 3, * 47. 
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As it seems, the narration contains the anthropomorphistic belief of Yunus. 
According to the Imamiyyah, this necessitates disbelief, as has already been 
mentioned. The infallible gave a ruling that salah should not be read behind 
him, that zakah should not be given to him, and that Allah disassociated from 
him; despite this, the Imami scholars have another opinion. In justifying this, al- 
Wahid al-Bahbahani (d. 1206 AH) states: 


a 3 oU JE AUS 8 get 3 e e UO Sa Ol Kays SKI ALI Sel Gs d anl s 
Al OF f elas OUS s lal ger lily JE uaa oe e JI Je ol ee 0 So ILL IS OS Sy 
US ue folul uy you ge d Lalo s are leo OUS ars 


The chain of narration of the written report is very much authentic. It 
is possible that the statement of Yünus was famously attributed to him 
at that time and not actually his. Or, it can be that his statement, i.e., Ibn 
"Abd al-Rahman’s, was actually an effort by some narrators, and it was a 
mistake. Or, the purpose of it was to defend him and free him from the 


hands of some jealous people. Or other such reasons.’ 


As we see, he sought whatever excuses he was able to by using the words, “It is 
possible,” or, “It can be that.” In fact, he even sought excuses with things he was 
unable to justify such that he ended his words with, “Or other such reasons.” 
Therefore, his words prove that he did not have a definitively explicit opinion 
on the narration and so, for the sake of Yünus ibn ‘Abd al-Rahman, he began 
justifying on his behalf by any means necessary, even if it meant contravening 
the outward meaning of the text. The scholars of the Imamiyyah did not do this 
with the Sahabah s, 


Al-Khü states: 


There are two authentic narrations that prove the deviance of Yünus and 
his false belief. 


1 Al-Wahid al-Bahbahani: Ta liqah ‘ala Manhaj al-Maqál, p. 366. 
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After al-Khü'1 acknowledged that the narration he mentioned is authentic, he 
stated: 


It is necessary that the knowledge of these two narrations be addressed 
by its rightful people. They are unable to conflict with the previously 
mentioned sound narrations which include sahih as well. As mentioned, 
this is in addition to such narrations being supported by the fact that 
jurists and other great scholars acknowledge the eminence of Yünus and 
his high standing to such an extent that he is regarded among the people 
of ijma‘ (scholarly consensus). All of this is under the assumption that 
these narrations were not mentioned because of highlighting a defect; in 
such a case, they still do not negate the narrator's reliability since this is 


what is required in determining the authoritative value of a narration. 


In summary, al-Khü'i handed over the matter to the Ahl al-Bayt and entrusted the 
narration's meaning to them, despite admitting that the narration is authentic 
and that it proves deviation and false belief of the narrator. Why did al-Khü'1 
not deal with it in the way he dealt with the Sahabah after establishing with 
certainty the Ahl al-Bayt's criticism of him. The only reason is because Yünus, the 
anthropomorphist—as the narration states—is a revered Imami. As such, excuses 
must be sought on his behalf, even though they are illogical and contradict the 
apparent meaning of the text. In fact, even entrusting the narration's meaning 
to the Ahl al-Bayt! Al-Khü' did not entrust the matter to the Ahl al-Bayt in this 
narration alone. Under the biography of Hisham ibn al-Hakam, he states: 


PLI ale La EC le Jo Led inano Bel Lily) She of 
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There is one narration with an authentic chain of narration that reveals a 


condemnation of Hisham ibn al-Hakam... On the authority of Abü al-Hasan 


al-Rida sx, “Is there not for you in Abi al-Hasan a lesson? Do you not see 


1 Al-Khū'ī: Mu jam Rijàl al-Hadith, 21/226, no. 13863. 
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the condition of Hisham ibn al-Hakam? He is the one who did what he did 
to Abū al-Hasan x£. He said to them and informed them, ‘Do you think 


Allah will forgive him for what he done to us" 


Then al-Khü'i attempted to justify the narration and ended with the following 


words: 
Lla |I Ge oy oye LE Gal LG Le Aly JE ede OUS iS y 


Whatever the case, this narration is not believable. Consequently, the 


understanding of it needs to go back to its qualified people.” 


Al-Khü' was of the opinion that the matter be handed over to the Ahl al-Bayt 
as they are the people of knowledge, despite the fact that the narration actually 
comes from them in that Hisham is being held responsible for the murder of Misa 
ibn Ja'far. Why are they not convinced of what they said?! Assume for a moment 
that it is not possible to believe in the narration. How then, can he believe in the 
narration that criticizes the Sahabah and contains therein accusations against 
Anas, 'A'ishah, and Abū Hurayrah &áts of lying? And they are not even authentic! 


Herethe flawis clearin that he prefers the weak narration when it is in conformity 
with his opinion, and he rejects the authentic narration when it opposes his 
opinion. Thus, there is no real academic methodology according to al-Khü'i when 
dealing with the Sahabah #ais, 


It is important to point out what Ibrahim al-Shabbüt stated regarding the 
narrations that criticize Yünus ibn ‘Abd al-Rahman. He states: 


L ols als Call lia 553 , WAS JUI 5] lsali Lal emo ya l pill cul», 3 ol 
l oy pleas Sot op Ba pres led tins lee op teres DLS SB ere HY SD 
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1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 278, no. 496. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 20/315, no. 13358. 
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There is also an authentic narration among the narrations of criticism. The 
answer: The situation is like that; however, the authentic report is similar 
to the authentic reports narrated about Zurarah, Muhammad ibn Muslim, 
Burayd al-‘Jjli, Ma'rüf ibn Kharrabüdh, Hisham ibn al-Hakam, Abi Basir, and 
other reliable and upright narrators. It is authentic; however, judgement 
on it needs to be suspended regardless. It is completely out of the question 
that the Imams of guidance would contradict themselves in regards to their 
companions. Rather, it could be based on special circumstances, particular 
interests, and a direction unbeknownst to us. After all, they seis% know 
better the condition in which these statements were made. Therefore, it is 
not appropriate to build upon a premise which clashes with such extensive 
praise that it gives a sense of conviction, ‘adalah, and reliability regarding 


Yünus ibn ‘Abd al-Rahman.' 


And like this, the justifications differ. If they knew that their excuses do not 
stand up to the facts mentioned in the authentic narrations, they would say as 
al-Shabüt stated: “...direction would be unbeknownst to us. After all, they $i 
know better the condition in which these statements were made.” Or, as al- 
Khū' stated, knowledge of the narration should be handed over to Ahl al-Bayt! 
Accordingly, excuses that are unknown are sought after for them which, as a 


practice, is contrary to how they deal with the Sahabah s. 


I end with the vindication offered by Ja‘far al-Subhani for one of the 
anthropomorphists, Hishàm ibn al-Hakam. After it is proven that there are 


authentic reports that prove his belief in Tajsim, he states: 


land 3 5 GLU eSI ale Solal pY Je Geo (Joe OF meng Lee eS ed o] 


1 Ibrahim al-Shabbit: Dirasat ft Rijal al-Hadith (Thigat al-Ruwat), p. 446, no. 769. 
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These are from among the opinions that are impossible for a student 


brought up in the arms of al-Imam al-Sadiq #"« to uphold. 


According to the opinion of al-Subhani, whoever was brought up in the arms of 
al-Sadiq, it is impossible for him to uphold corrupt opinions to such an extent that 
he essentially becomes protected (ma‘siim) from mistakes! As for those who were 
brought up by the Prophet sii, and who accompanied him like his shadow, 
all of them apostatized except for a few that can be counted on the fingers of one 


hand. What is wrong with you? How do you make judgement? 


Abu Hamzah al-Thimali Thabit ibn Dinar 


Accused of drinking nabidh by al-Hasan ibn Faddal. In general, if it is mentioned 
by one of the narrators that he drinks nabidh, then it is, according to the Imami 
school, generally considered a form of criticism. Listing the different causes of 
defamation of a narrator, signs of disparagement, reasons for rejecting a and 


deeming a narration to be weak, ‘Ali al-Burüjirdi (d. 1313 AH) states: 


Opis el oo XI MEL S3 Ls i Cell SS Go Gel Lowy dall USE sf Leal us Gay 
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Among them: he (i.e., the narrator) drinks nabidh or eats dirt. Both of 
these are considered grounds for transgression whereby the reason is 


mentioned. 


Yes, there is mention of some of our distinguished narrators, such as Thabit 
ibn Dinar and Ibn Abi Ya'für drinking nabidh, as well as the likes of Dawüd 
ibn al-Qasim eating dirt. However, it is possible that these narrations have 
not be proven to be true, or these narrators were unaware of it being 
haram, or such actions occurred before (them) being deemed reliable, or 


other such reasons. These are all possibilities.’ 


1 Jafar al-Subhani: Kulliyyat ft Ilm al-Rijal, p. 418. 
2 'Alial-Burüjirdi: Tara if al-Magal, 2/271. 
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Thus, when al-Hasan ibn Faddal accused Abi Hamzah al-Thumali of drinking 
nabidh, al-Khü'i confronted him in justifying the latter's actions saying: 


Pel be ge Uer] ei a i ye he] 04S B eom LT Sy od endl gy Ghd OUS CES 3 
JES eed co 2 OLS jaa UP OT sh ete he M ge she] le US ob tase alal g trae eL 
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Whatever the case may be, ‘Alt ibn al-Hasan did not meet Abü Hamzah such 
that his informing about him drinking nabidh can be considered something 
perceptible. Rather, it is something he only heard. Perhaps he relied on 
the report of someone whose reliability in reports is not established. Or, 
Abū Hamzah would drink halal nabidh, but ‘Alī ibn al-Hasan thought it was 
haram nabidh that he drank.' 


And like this, al-Khü'i dealt with those who he wanted to make tawthiq of. He 
assumed his actions in the best possible manner and mentioned statements 
like "Perhaps it,” or "Or that...” In doing so, he enlisted an unlimited number 
of excuses in order to support this Imami narrator. Interesting enough, al- 
Khü'1 mentioned that “Alī ibn al-Hasan did not meet Abū Hamzah such that his 
informing of Hasan drinking nabidh is actually from him. Rather, it is something 
he merely heard.” Here, we have the right to ask al-Khü'i: Were the rulings of al- 
Najjashi and al-Tüsi on narrators based on something perceptible? 


Most of what al-Najjashi mentioned, in fact, all of what he mentioned, is regarding 
narrators whom he never met. He mentions rulings about them with no basis. 
Why did al-Khü't not object to them? However, when he wanted to make tawthiq 
of a person, he made tawthiq, even though, had it been applied in another 
instance, it would have destroyed the foundation and part of the pillars of al-jarh 


wa al-ta'dil (according to the Imamiyyah). 


Describing the condition of al-Thumali, al-Bahbüdi states: 


1 Al-Khü': Mu jam Rijal al-Hadith, 4/296, no. 1960. 
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The companions made tawthiq of him because of their belief that 
transgression of the limbs and actions that are considered mistakes do not 
negatively affect the narrator's truthfulness. According to me, the report 
of a fasiq is rejected until his truthfulness is ascertained from another 
perspective. Because of what al-Hasan ibn Faddal, one of the foremost 
scholars of narrators mentioned, this person was a fasiq because of drinking 
nabidh. The claim that Abü Hamzah gave up on drinking nabidh is not 
acceptable, especially at the time or just before his death. This is because a 
fasiq, as long as he remains a fasiq, he is considered untrustworthy and his 


repentance is of no benefit! in relation to his past reports.’ 


Hariz ibn 'Abd Allah al-Sijistani 


Al-Hilli and al-Khü't made tawthiq of him. He too disobeyed the command of the 
infallible. Despite that, al-Khü' justified it in a manner that I could not find proof 
for. While acknowledging that it is a criticism that is proven with an authentic 
chain, al-Khü' states: 
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1 In the original version, it was written as “Id ufid (with a ‘ya”); however, what I have written here (i.e., 
‘lā tufid (with a ‘ta”) is more correct. 

2 Muhammad al-Bahbüdi: Ma'rifat al-Hadith, p. 188. See: Nazariyyat al-Sunnah fi al-Fikr al-Imami of 
Haydar Hubb Allah, p. 778. The author transmitted from al-Bahbüdi his justifying the weakness of 


al-Thumali. 
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Even though it is a sin, as it appears from the authentic reports, it is 
possible to have it removed by means of repentance. There is no doubt that 
Hariz was remorseful for his actions when he saw that the Imam was not 
pleased with him. As such, debarring him was temporary, in order to teach 
Hariz so that such a thing would not come from him again. If the debarring 
was permanent, it would be widespread and common knowledge. This is in 
addition to the fact that it is only mentioned in this one narration. What 
further proves this is that the Imam £ granted permission to Hariz— 
after debarring him—to enter his presence; (subsequently), Hariz narrated 
a lot from al-Sadiq ss. It is highly unlikely and practically self-evident 
that the possibility of all these narrations occurring before him being 
debarred.' 


Even the sins of the Sahabah can be forgiven by means of repentance. 


I could not find the basis for his statement, “Hariz was remorseful...” This is in all 
likelihood based on his having a good opinion of him. 


The statement he made on how the barring must have been temporary and not 
permanent (because of the fact that it would have been common knowledge 
and widespread) is a claim with no evidence. Despite this, al-Khü'i looked for 
whatever excuse was possible for him to such an extent that he made a claim 
without any evidence! Did the scholars of the Imamiyyah venerate and treat the 
Companions of the Prophet iz» the same way they treated the companions 
of the infallibles? Fairness is something great. 


Muhammad ibn al-Khalil al-Sakkak 


In mentioning his books, al-Najjashi states: 


agde AË i5 gag La gill clon OLS a) 


1 Al-Khü': Mu jam Rijāl al-Hadith, 5/232, no. 2645. 
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He has a book that he named al-Tawhid. It is tashbih (anthropomorphism). 


He has been criticized for it.'? 


See how many excuses al-Mamaqani made. Commenting on the statement of al- 


Najjashi, “It is tashbth,” al-Mamaqani states: 
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I do not understand what he means. The fact that the book contains, 
according to the view of someone else, tashbih, does not negate the fact 
that he is an Imami. Perhaps his intention was not to counter the statement 
of al-Shaykh with the statement of al-Najjashi; but rather to explain that 
there is, in his book, what others understood to be tashbih and criticized 
him. (And we’) say that being accused of tashbih by the early generation is 
similar to being accused of ghuluww (extremism). For the slightest reason, 
they would hasten to brand someone an extremist. Tashbih for such a 
person does not make sense, even if such a belief appears in his book. Focus 


should rather be on his greatness. How can tashbih be understood from 


1 Commenting on the statement of al-Najjashi “It is tashbih;" ‘Ali al-Burüjirdi (d. 1313 AH) states, “In 
other words, it is not (a book on) tawhid; rather, (it is a book) on tashbih (anthropomorphism) and shirk 
(polytheism)" (Tardif al-Magal, 1/348, no. 2603). This ‘Ali al-Burüjirdi is different to Sayyid al-Ta'ifah, 
al-Husayn ibn ‘Alī ibn Ahmad al-Tabataba' al-Burüjirdi (d. 1380 AH). From the works of al-Husayn ibn 
‘Alī al-Burüjirdi is Tartib Asanid al-Kaft. This is a portion of the massive encyclopedia on narrators that 
contains Tartib Asánid al-Kutub al-Arba‘ah and Tartib Asanid Kutub al-Sadüq. He also has a famous book, 
Jami‘ Ahadith al-Shi'ah, and other works. Muhammad Rida al-Jalali mentioned a lengthy biography on 
him in al-Manhaj al-Rijali wa al- Amal al-Rà'id ft al-Mawsü'ah al-Rijaliyyah li al-Burüjirdi. 

2 Al-Najjashi, p. 328, no. 889; al-Hilli: Khulasat al-Aqwal, p. 244, no. 831. 

3 The original book contained the letters “waw and ha.” This was unclear so I changed it to “and we 


(wa nahnu)" as translated above. This is closer to the intended meaning. 
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a person who was succeeded by the likes Yunus ibn ‘Abd al-Rahman? Or, 
how is that possible from someone whom al-Fadl ibn Shadhan admitted 
that he is his successor and his student? Or, how can that be possible from 
someone whom al-Fadl ibn Shadhan offered a supplication of mercy for? 
The truth is that the individual is a praiseworthy Imami. Thus, he is in 


among the highest levels of respectability." 


This is what al-Mamaqant concluded. Also bearing in mind that he believed every 
Sahabithat lived after the death ofthe Prophet sit became an apostate—unless 
he proves his Islam (as already discussed). Al-Mámaqani did not say that he does 
not "understand the meaning" of the Sahabah's apostasy, and that their apostasy 
was "according to the view of others only”, and not a reality. Or, that apostasy from 
them "does not make sense" because of all of their efforts in the path of Allah. 
Or, apostasy "does not make sense" from them because of their greatness and 
the Qur'an's praise of them. Or he did not say, "How can they apostatise knowing 
that Allah is pleased with them?" As he stated, "Or how can that be possible from 
someone whom al-Fadl ibn Shadhan offered a supplication of mercy for? He 
searched for all of these excuses for him knowing that there is the testimony from 
one of their Imami experts, al-Najjashi, stating that he (i.e., al-Sakkak) wrote on 
tashbih! Here, al-Mamagqani only attacked the expertise and trustworthiness of al- 
Najjashi so as to free this Imami narrator from what the Imami scholars testified to. 
As for the Sahabah, according to al-Mamaqani they are all disbelieving apostates! 
What is (wrong) with you? How do you make judgement? 


Muhammad ibn Jafar ibn Muhammad ibn ‘Awn al-Asadi 
Al-Najjashi states regarding him: 
ail sU J gh OUS 
He used to believe in jabr and tashbih.? 


1 ‘Abd Allah al-Māmaqānī: Tangih al-Magàl, 3:115. 
2 Al-Najjashi, p. 373, no. 1020. 
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Attempting to support him, al-Husayn al-Burüjirdi, Sayyid al-Ta ifah according to 
the Imamiyyah states: 


BUS aed dI a aS UI Jis J UJ 55 el cU Osis Come alte oe rnb Jill 
5 aca aid eJ UI e y d Le Lu] zs Lage ca OS OF acres 3] HS cya iol 


The belief in jabr from the likes of him is strange. And the belief in tashbih 
is even stranger. However, because his actual statements regarding these 
two issues have not been transmitted to us, we have the flexibility in this 
regard as it is possible that him being accused of such beliefs is based 
on that which if something similar occurred to us, we (too) would not 


conclude that he holds such beliefs.' 


And the apostasy of the Sahabr isn't strange! And the opinion that all except a 
few of them apostatized isn't stranger! I do not know why they paid no attention 
to the opinion of al-Najjashi on the individual in that he believes in tashbih! 
Al-Najjashi neither attributed this opinion to someone who does not know the 
narrator nor did he mention it from someone that is not qualified to give such 
opinions. Rather, it is an opinion from al-Najjashi himself! Despite that, the ruling 
did not appeal to Imami scholars such as al-Burüjirdi, despite them knowing full 
well that they were unable to find an opinion opposing it. As such, they do not 
have a statement of their predecessors to oppose the words of al-Najjashi; rather, 
all they have is a defence of an Imami narrator, even though the early generation 
of Imami scholars maintained that he held serious blasphemous beliefs according 
to the view of the Imamiyyah, such as the belief in tashbih. 


Ahmad ibn Muhammad ibn 1sa al-Ash'ari 


By agreement, he is a thiqah according to the Imamiyyah. You need only what 
al-Najjashi stated about him: 


1 This is how Muhammad Rida al-Jalali narrated it from him in his book, al-Manhaj al-Rijali li al- 
Burüjirdi (p. 111). In the marginalia, al-Jalali states regarding the source: "Nihayat al-Taqrir, 2/311, 


with a slight change and clarification." 
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Ole pF quee o eer es Oneill a 
The undisputed scholar of the Qummis, their luminary, and their jurist.’ 


Al-Kulayni narrates a long narration the gist of which is that Ahmad ibn 
Muhammad ibn ‘sa rejected and concealed the testimony regarding the 
wasiyyah of Imam Abi Ja‘far al-Thàni Muhammad ibn ‘Alī al-Jawwad to his son, 
Abū al-Hasan al-Thalith ‘Ali ibn Muhammad al-Hadi. That is because when he 
was requested for the testimony of this wasiyyah (which he testified to and 
was considered the second witness to it), the people requested the first witness 
who witnessed with him, as mentioned in a lengthy story. When Ahmad ibn 
Muhammad was requested for the testimony with his companion, he refused and 


declined. It comes in al-Kaft: 


OAS gL JM talil cel] pf oleas Gs lia n ea OS TL eae c dares c] el Sts 
liag H Carne 48 JG [ilaha igh rs GS hla a3] ade Gam UJ JUS ilal LU] [ane 
geli co Y oo sal ge dry 0355 oI ce eis ia Se 


Ahmad (ibn Muhammad ibn Tsà) denied hearing anything of this and so my 
father called him (i.e., the first witness that was with him) to a mubahalah 
(invocation of Allah's curse). When it was actualized (in a narration, ‘He 
feared it, i.e., the mubahalah’), he said, ‘I heard that (i.e., the wasiyyah). This 


was something special that I wanted an Arab to have, not a non-Arab...””” 


Regardless of whether the narration is authentic or not, what concerns us is how 
the Imami scholars dealt with Ahmad ibn Muhammad ibn 1s in his concealing 
the testimony and not wanting to express it except after (if the narration is 
authentic) fear (i.e., of the mubahalah). If the person denying the testimony was a 
Sahabi, the Shri printing houses would have gleefully included this in the books 
which prove the disbelief of the Sahabi. It would be similar to how their scholars 


lengthily recorded the criticism of Anas ibn Malik sé who, according to their 


1 Al-Najjáshi, p. 82, no. 198. 
2 Al-Kulayni: al-Kaft, 1:324 (Bab: al-Isharah wa al-Nass ‘ala Abi al-Hasan al-Thalith - narration no. 2). 
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claim, concealed the testimony that ‘Alt ibn Abi Talib zá% requested from him— 
despite the fact that the narration is a lie against Anas zá% and not authentic.! 
What is your opinion? Did the Imami scholars do with Ahmad the same they did 
with Anas ibn Malik z«552? Bearing in mind that Ahmad lied by claiming he heard 


something. Let us see. Abū ‘All al-Ha'irt states: 
coU co eo Uj OS AU y aU S 3 [WI es Y 


It is not appropriate to think about his reliability. Perhaps it was a mistake 


that occurred and he (subsequently) repented.’ 


Muhammad Rida al-Jalali narrates for us words from al-Husayn al-Burüjirdi. He 


states: 


35 OS HS Of. ped ede paar ul Reo s de saleille al ye ex OL ye Su be 
O glares eI sles tw lS Lane adis gle Jol 12 sled cla Vy alt Jae ods 
Soo do (J oy sind datos OVE Gye OLD eS ae Cytol 


What has been narrated on the authority of Khayran al-Khadim in that he 
(i.e., Ahmad ibn Muhammad) concealed the testimony of Abii Ja'far's s 
wasiyyah... If it is proven, it was a mistake that took place in his youth. As 
such, it cannot contravene what proves his ‘adalah when he matured and 
when the scholars took hadith from him. How many different experiences 


does a person experience in the course of his life?’ 


1 Ibn Taymiyyah states in Minhaj al-Sunnah al-Nabawiyyah, 8/157: Ibn Abi al-Dunyà wrote a book 
regarding those whose supplications are answered; although, he did not mention an isnad for the 
aforementioned stories from ‘All. Therefore, judgement need be suspended until their authenticity is 
verified, despite the fact that they (already) contain certain lies therein, such as his supplication for 
Anas to get leprosy, and the supplication against Zayd ibn Arqam to become blind.” The point here is 
not to prove whether Anas was afflicted with leprosy or not; rather, the question is: Did the leprosy 
occur because of ‘Alī ibn Abi Talib's supplication? This is the lie. 

2 Abii 'Alral-Ha'iri: Muntaha al-Maqal, 1/341. 

3 This is how Muhammad Rida al-Jalali narrated it from him in his book, al-Manhaj al-Rijali li al- 


Burüjirdi, p. 203. 
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If it is proven to be true, then it is because of the indiscretion of youth, according 
to al-Burüjirdi. If only the scholars of the Imamiyyah said this about Anas ibn 
Malik zzi! Ponder over the following text which the Imami scholars apply to the 
companions of the infallibles (according to them) and deny it for the Sahabah of 
the Prophet icf», Speaking about him, al-Nüri al-Tabarsi states: 


AS Boles) OLS ye dsl ge 3 giall Bolly Gn imos ABUL Ope ge Lact £55 
ress os leale pa Le Leg ee eel Y] Lee Lyoko (JS ABLE ge one ge U iE Ol al 
La angeles gle cals ge b] pate pde s lee Clie sl ely ele pd Lew she Les 

lle a fel ose 


These five are from the most eminent and distinguished of the group. The 
mistake reported about Ahmad regarding his concealing the testimony 
is similar to the mistakes reported about other notables. Very rarely 
are people free from such errors. However, they repaired such mistakes 
with what (good) came before and after it. All of which became a reason 
for the scholars turning away from it, paying no attention to it, and not 
considering it to be a criticism of their high-standing, let alone impact 
their ‘adalah.’ 


Are these words not similar to the words of the Ahl al-Sunnah wa al-Jama‘ah 
when responding to some of the Shr1 resentment raised against the Sahabah in 
that they too have good deeds, which we hope will be reparation for them. Ibn 
Taymiyyah states: 


YU Sle cya eg) pt ail se ple Ol page play Le 5 pas Cys be Lal y Gal pl oe els 
Q^ ee Jà ONS IBI be tn C ped Le lal goa SII led ge gl OY tbe: gyal pias 
he eme deli g ailu ad al Ab gle prea cole SI gl a OU 3 0 43 C3 eade 
Sp a OLS lp ace ay AS LG gd Aa shal gl eus oll Gol ae Cll ply ade al 
dels al eel Glas oly ol el pg SLT o] cadem Led ISIS AI oy VG ASG die 

pt) ooo Us; 


1 Al-Nüri al-Tabarsi: Khatimat Mustadrak al-Wasa il, 4/54. 
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They enjoy such precedence and virtues that necessitate forgiveness of 
what they did, if they did anything, to such an extent that they can be 
forgiven for such bad deeds that nobody else after them can be forgiven 
for (i.e., if they committed the same bad deeds). This is because they enjoy 
such good deeds that others after them do not enjoy through which the 
bad deeds are removed... Furthermore, if a sin befell one of them, then 
he definitely repented from it, or he brought such good deeds that can 
remove it. Or, he is forgiven by virtue of his antecedence to Islam. Or, he 
is forgiven by the intercession of Muhammad is» since they are most 
deserving of his intercession. Or, they were afflicted with such an affliction 
in this world that it expiated whatever they did. If this is in relation to 
actual sins (they committed), what then about those issues they exercised 
their ijtihad (personal discretion) in; if they were correct, they receive 
two rewards, and if they were incorrect, they receive one reward and the 


mistake is forgiven. 


However, the scholars of the Imamiyyah deprive such forgiveness for the first 
forerunners of the Sahabah and yet al-Nüri al-Tabarsi affords it to Ahmad ibn 
Muhammad ibn Tsà and his likes! 


4.4.2 Practical application of the criticisms that al-Khu'tand other Imamiyyah 
raised against the Sahabah and that which they regarded as being from the 


reasons of criticism against reliable narrators according to the Imamiyyah 


I will end this chapter with a comparative analysis and a display of some 
examples that the Imamiyyah consider to be a criticism of the Sahabah against 
reliable Imami narrators. This will be done in order for the scholar to realize that 
the Imami scholars did not deal fairly with the Sahabah, as they did with their 
reliable narrators. I reiterate that the Imamiyyah were not impartial with their 
reliable narrators; rather, they went out of their way and overlooked the big and 
small criticisms for them. This is different to the methodology they followed in 


dealing with the Sahabah s. 
1 Majmü al-Fatawa, 3/155. 
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Anyone who sees what the Imami scholars have written on the ‘adalah of the 
Sahabah as well as gathered from their lives in order to use as a criticism of their 
‘adalah will know that all of this can easily be applied to their so-called reliable 
narrators. However, this did not happen nor will it ever happen since they know 
that in doing so will result in overthrowing all of their ahadith that go through 
those whom they consider reliable—if they applied the same methodology in 
their dealing with the Sahabah. 


I must point out something important here, which is to say that everything the 
Imami scholars have collected and disseminated through all of their possible 
means on the Sahabah was not for the sake of deposing their ‘adalah—as they 
claim. Rather, as per their claim, it is for establishing the apostasy that occurred 
after the death of the Prophet iste. Thus, discussions concerning the alleged 
mistakes of Sahabah such as Zayd or ‘Umar only stem from their opinion that 
states they were apostates. If an Imámi scholar was forced to admit that whatever 
he mentioned about so-and-so Sahabi was incorrect, and what he thought to be 
a criticism turned out to be false, then will this new judgement mean that that 
Sahabi now has ‘adalah? 


The answer is no. Firstly, because he believes that he is an apostate. According 
to him, this is one of his foundational beliefs. Secondly, he gathered everything 
that he considered as a criticism against this companion after pronouncing his 
apostasy. And they only openly make takfir or accuse them of apostasy when the 
Imami scholar's uncertainties regarding the Sahabah are proven to be false and 


exposed. 


Let us know look at some of their criticisms against the Sahabah and apply them 


to their narrators. 


Abu Hurayrah ais 


The Imam? scholars have heavily criticized him to such an extent that al-Nüri al- 


Tabarsi (d. 1320 AH) stated under his discussion on the Tabi't, Tawüs ibn Kaysan: 


499 


JUI Geel OS ye be Ob ue m glue cya s aloes g alog Bye LÍ dept OUS gy OL 


Whoever’s teacher is Abü Hurayrah and his narrators are Mujahid and 
‘Amr ibn Dinar, it is appropriate to consider such people to be from the 


dogs of the people of the Fire. 
This is regarding the person who narrates from him. What then about him its?! 


Most scholars of the Imamiyyah described him as a liar and untrustworthy. 
They tried to overemphasize the amount of his narrations to such an extent that 
Mujtaba al-‘Iraqi, the editor of ‘Await al-Laali exaggerated the amount and stated 


in the book’s marginalia: 


bs pe oye Cede call phe (Hl [as > El pa Bay a Ul 


Abu Hurayrah has isolated reports. He alone transmitted twelve thousand 


hadith that nobody transmitted"? 


The number he mentioned has no grounds of authenticity. In disapproval, al- 


Amini states: 


ced Beh Cul ade cya eds BU ee y ui or JR udi JE ca BY ayy 9 9] 
ee SIE usi oma e Bee gl g Sy udo BLSN GT ILS 


[And so-and-so, and so-and-so, and so-and-so narrate] thousands of the 
Prophetic Sunnah. Baqi ibn Makhlad included a hadith in his Musnad under 
Abu Hurayrah. He counted them to be a little more than 5300 hadith. And 


Abū Hurayrah only spent three years with the Prophet ize? 


Sharaf al-Din al-Müsawi states: 


1 Al-Nüri al-Tabarsi: Khatimat Mustadrak al-Wasa il, 1/151. 
2 Al-Hashiyah, 1/16. 
3 Al-Amini: al-Ghadir, 7/115, Ghayat Juhd al-Bahith. 
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We have looked at all of the ahadith narrated by the Four Khulafa’ and 
found that the total was 27% less than the total ahadith of Abū Hurayrah... 
You are aware that he narrated 5374 ahadith. You will find the matter to be 
as we stated. Let a person with his intelligence look at Abü Hurayrah and 
consider how late he became Muslim, his lethargy, his illiteracy, and other 
similar factors that would naturally reduce the number of his hadith... 
When the situation is like this, how is it possible that the reports from 
Abü Hurayrah alone are more than of all of theirs combined? O people of 


intelligence, give us a ruling! 


Before everything, we ask Sharaf al-Din al-Misawi: What is the connection 
of these calculations and ratios in relation to memorization? And what is the 
connection of illiteracy at that time in relation to the faculty of memorizing? This 
Shri scholar is trying to criticize Abū Hurayrah with something that is not even 
a real criticism, even if it means using words that carry no weight and are only 


being stated for the sake of making it seem like he is saying a lot. 


Regardless of the validity of the Imàmi scholars’ claim regarding the number of 


Abū Hurayrah’s? «és narrations, I say: Let us assume for the sake of argument 


1 Sharaf al-Din al-Mūsawī: Abū Hurayrah, p. 45. Perhaps the real name of the book is Akadhib Abi 
Hurayrah (The Lies of Abū Hurayrah), as stated by al-Khü'i in al-Mujam, 11/79. It appears the book 
has another title, Hayat Abi Hurayrah (The Life of Abū Hurayrah). Similarly, it is called Abū Hurayrah, as 
stated in al-Dhari'ah of al-Tahrani (7/115, no. 604). 

2 ‘Abd al-Mun‘im Salih al-‘Ali refuted this doubt. He states, "It should be noted that this number is not 
the number of independent texts; rather, it is the total number of what Baqi ibn Makhlad narrated, 
included both the repetitions and weak narrations. Therefore, the amount of purely authentic texts— 
excluding the repetitions—is little in relation to this number. As such, do not be deceived by the 


ambiguity of the critics that claim he narrated five thousand independent texts. continued... 
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that someone who narrates this number of ahadith in this amount of time is a 
liar. Let us look at the number of narrations narrated by the Imamiyyah’s reliable 


narrators’ and compare it to what Abū Hurayrah #&i% narrated in this amount 


of time. 


Ibrahim ibn Hashim 


Al-Kulayni (d. 329 AH) narrates: 


O3 iail oye ol yl al pe ogi JE ede pier ol de O3 JE tal se peal ul op He oe 
cee phe Aly PMI ade oer Cas CAE S6 ye ael pales Ge JUS | Led og 


On the authority of ‘Alt ibn Ibrahim, from his father: A group of Shrah from 
the districts came and asked permission to enter the home of Abi Jafar 
sae, He granted them permission and they entered. In one gathering, 
they asked him thirty thousand questions and he answered all of them. At 


the time, he was ten years old.' 


According to Ibn Shahr Ashüb in al-Manāqib: 


continued from page 501 

The evidence for this is the fact that al-Imam Ahmad narrated 3848 ahadith in his Musnad. These 
ahadith include many repetitions both in terms of their words and meanings, as is his habit in the 
Musnad. This also includes such ahadith that have a weak chain of narration. Thus, the number of 
purely authentic texts—excluding the repetitions—is much less than the original number" (Difa 
‘an Abi Hurayrah, p. 267). He quoted this from the book, Abū Hurayrah wa Aqlam al-Haqidin of ‘Abd al- 
Rahman al-Zari (p. 13). 

We must not forget that these ahadith are also narrated by other Sahabah and not him alone. Also, 
we must not forget the fact that many of the texts that the Imamiyyah narrated with their chains 
of narrations concur with what Abū Hurayrah zás narrated. ‘Abd Allah al-Nasir undertook a study 
in which he collected all of the hadith texts that the Imamiyyah found problematic because of Abii 
Hurayrah * and then extracted the exact texts from their books—with their chains of narration. 
See his amazing book: al-Burhan fi Tabri'at Abi Hurayrah min al-Buhtàn. For more information, also see 
Dr. Harith ibn Salmàn's book, Abū Hurayrah: Sahib Rasül Allah Dirasah Hadithiyyah Tarikhiyyah Hadifah. 

1 Al-Kulayni: al-Kaft, 1/496, under “Mawlid Abi Ja far Muhammad ibn ‘Ali al-Thani". 
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Ibrahim ibn Hashim narrated: I sought permission from Abi Ja'far for a 
group of Shrah to enter. He granted them permission. Then, in one sitting, 
they asked him thirty thousand questions. He answered all ofthem. He was 


ten years old.’ 


We have the right to ask: How did Ibrahim ibn Hisham, or these Shi'ah that he 
permitted to enter the house of the Imam, hear thirty thousand questions in one 
sitting? 


If the Imami scholars heavily criticized Abü Hurayrah for narrating so much, 
where are they when it comes to this narration—which is authentic?! Do we 
find any of them criticizing its narrators saying that he is a liar? Never! In fact, 
they made-up numerous responses. There has also been a lot of difference of 
opinion regarding the response to this narration. However, we find none of them 
accusing Ibrahim ibn Hisham of lying, even though the narration is technically 
impossible to be true since it does not only mention the answers to the questions, 
but the Imam would be asked and then he would respond. This continued until 
the amount of questions reached thirty thousand. All in one gathering! 


As mentioned in his edited version of al-Kafi, 'Ali Akbar Ghifari offered three 
excuses on behalf of Ibrahim ibn Hisham, none of which contain an accusation 


of lying. 


As for al-Mazindarani, the commentator of al-Kaáft, he skipped passed it and did 
not comment on it. Remarking on the hadith, the editor of the book, Abü al- 
Hasan al-Sha'rani states the reason al-Mazindarani did not offer any commentary 


saying: 


1 Ibn Shahr Ashüb: Managqib Al Abi Talib, 3/490, under *Managib Abt Ja far Muhammad Ibn ‘Alt’. 
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The commentator remained silent on this hadith because it contains 
the words of Ibrahim ibn Hisham, and it was not transmitted from an 
infallible such that it would require an explanation for what appears to be 
considered impossible. It is not farfetched for Ibrahim ibn Hashim to have 


committed a mistake.! 


Thus, al-Mazindarani left commenting on it because it was impossible for him to 
believe in the narration. And the editor did not consider it farfetched for Ibrahim 
to have committed a mistake. And despite the inhibition of al-Mazindarani and 
the standpoint of al-Sha'rani, they both did not accuse him of lying, even though 


the narration is, for all practical purposes, impossible. Al-Majlist states: 


DW os SST OL m eas gelled Ky Ls US ye les UL JE OUS b Los Is, 
Veni We ASW SOUS SUI ade al o Ld gly dol uere US Ss Cà SS OT AD cob 
ey piel el Seng WS 55 Y JEJE 8 OG pl La Sle WL 


This is problematic since if the question and the answer for every issue 
occurred in one bayt, i.e., fifty letters, then that would work out to more 
than three completions of the Qur'an. So, how is that possible in one 
sitting? If it is said that the answers were mostly with a “Yes,” and “No,” 
or they were answered miraculously in the fastest time, then it is still 
problematic because the questions cannot be posed in such a manner. It is 


possible to answer this in several ways.’ 


He then went on to mention seven reasons, all of which are basically contrived. 
Not even one of the reasons contains an accusation of him lying, as they concluded 
about Abū Hurayrah «i£! Where are these so-called five thousand narrations in 


relation to the thirty thousand that were heard in one gathering!? This issue only 
requires a little bit of balance in dealing with the Sahabah. 


1 Al-Mazindarani: Sharh Usül al-Kaft, 7/292. 


2 Al-Majlist: Bihar al-Anwar, 50:93. 
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Jabir al-Ju'f 


Al-Kashshi narrates: 


Li aol le Sed J Cote aT een PDS ale pane gil Sue SE dell iy cp ple oe 
Laplace | by salam Jà Hl Ss oder pd ade pier gY cL ple JU laf eT ly oae TN y 
Oyal aed ae Gh > Code Gb tle ad Med a oae EN Gil Spe ee te by 
ce games gh (JB le Lal da y pi Sil Ole I c FU AUS OUS Ip ple b UG 

lis; 14S 


On the authority of Jabir ibn Yazid al-Ju'ft who said, “Abū Jafar sae 
narrated seventy thousand hadith to me. I did and will not narrate them 


to anyone.” 


Jabir said to Abū Ja'far sa, "May I be ransomed for your sake. You have 
burdened me with a heavy load by narrating to me of your secrets—which 
I will not narrate to anyone else. Sometimes, it simmers in my chest until 


a sense of madness overtakes me.” 


He said, "O Jabir, when that happens, go to the cemetery’, dig a hole, place 
your head in it, and then say, ‘Muhammad ibn ‘Ali narrated this and that 


2 


to me. 


Many sources actually say it was seventy thousand? Thus, Imam Abi Ja'far 
Muhammad al-Bagir narrated seventy or ninety thousand hadith. They are the 
hadith that he ordered him to conceal. In addition to this, there are another 
seventy thousand hadith. Al-Hurr al-'Amili (d. 1104 AH) states: 


1 As it appears in al-Kaft, another narration contains the word is “al-jabbanah.” Al-Mazindarant states, 
"Al-Jabbanah: it appears with a tashdid on the ba’. The existence of a ha’ (at the end) appears more 
than without it. The word refers to a prayer area in the desert. It also refers to the cemetery because 
the prayer area usually exists inside of it.” (Sharh Usul al-Kaft, 12/177). 

2 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 194, no. 342. 

3 See: Bihar al-Anwar of al-Majlisi, 2/69; Mustadrak Saftnat al-Bihar of al-Namazi al-Shaharüdi, 2/17; 
al-Rasa'il al-Rijaliyyah of Abū al-Ma‘ali al-Kalbasi, 4/395; Khatimat al-Mustadrak of al-Nüri al-Tabarsi, 
4/204. 
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It is narrated that he narrated seventy thousand hadith from al-Baqir ss. 


And he narrated a total of 140 000 hadith.' 


What concerns us here is what he narrated from Imam Muhammad al-Badir, 
which is seventy thousand hadith. Al-Kashshi narrated: 


Li gle foo les itolya oe VI plate cal be Jla € ue Coll ye lye U SL JU 5,5 e 


On the authority of Zurarah who said, “I asked Abü ‘Abd Allah about the 
ahadith of Jabir.” 


He said, “I did not see him by my father except on one occasion. And he 


never entered my presence.” 


This thiqah claims that he narrated seventy thousand hadith from al-Baqir. Then 
al-Imam al-Sadiq, the son of al-Bagir comes and explicitly states when he was 
asked about his ahadith, “I did not see him by my father except on one occasion. 
He never entered my presence.” This is clearly the infallible belying al-Ju'fr. What 
then is the position of the Imami scholars regarding this thiqah? Did they judge 
him to be lying, as they accused Abū Hurayrah #«éi5? The answer is no. Al-Khü't 


justified this saying the following: 


ule Je» ley Moly iya YI ul ase aly G GS c $05 XE se o PM ade Gola IS Ll, 
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1 Al-Hurr al-‘Amili: Wasa'il al-Shrah, 30/329, no. 12. 
2 Al-Țūsī: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 191, no. 335. 
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As for the statement of al-Sadiq #4% in the authenticated narration of 
Zurarah (from Ibn Bukayr), “I did not see him by my father except on one 
occasion and he never entered my presence;' it need be understood as a 
form of tawriyah, or dissimulation. This is because if Jabir did not enter his 
presence sz, and he was in the sight of people, this would have sufficed in 
belying and not believing him. Thus, how did they differ on his ahadith to 
such an extent that Ziyad needed to ask the Imam #4% about his ahadith. 
This is over and above the fact that not entering the Imam’s presence does 
not negate his truthfulness in his ahadith because it is possible that he 
would meet the Imam outside of his house and take (different forms of) 
knowledge and rulings from him and narrate them. In such a case, the 
authenticated narration does not go against the companionship indicative 
of his truthfulness in ahadith supported by the aforementioned narrations 
proving his greatness and praise. It also does not oppose the fact that he 


was considered from the secret-keepers of the Ahl al-Bayt saixz 


I have several points of consideration regarding the statement of al-Khü'. Firstly, 
al-Khü't acknowledged that the narration is not weak and he did not object to its 


name being “authenticated.” 


EA 


Secondly, Bisam Murtada refuted al-Khü'r's statement, “it need be understood as 


a form of tawriyah, or dissimulation,” saying: 
LUCERE Bo gry ede ae hy gill de fool ILJ 


Why does it need to be understood as tawriyah when there is no evidence 


or anything to prove it?? 


Bisam Murtada’s statement is correct, especially considering the authenticity of 


the chain of narration. Even al-Niri al-Tabarsi acknowledged this fact and said: 


1 Al-Khū': Mu jam Rijal al-Hadith, 4/334, no. 2033. 
2 Bisàm Murtada: Zubdat al-Maqàl min Mu jam al-Rijal, 1/239. 
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£535 TS RE LB pn 8515 ye Lal le J panca la) 


It is either understood to be Taqiyyah from Zurarah. This is extremely 


farfetched. Or, (it is) fabricated.! 


As for his statement, “Or (it is) fabricated.” This is unacceptable as al-Khü'i 
acknowledged the authenticity of the chain of narration. 


Thirdly, as for al-Khü'Ts statement, “This is over and above the fact that not 
entering the Imam’s presence does not negate his truthfulness in his ahadith 
because it is possible that he would meet the Imam outside of his house and take 
(different forms of) knowledge and rulings from him and narrate them.” I say: 
This is quite strange! Imam al-Sadiq was asked about the ahadith of Jabir. He was 


not asked, "Did Jabir visit you?" His answer was explicit in his denial. 


As for the statement of al-Khü't, "because it is possible that he would meet the 
Imam outside of his house.” I say: Was this hidden from the infallible Imam yet 
known by al-Khü?! 


What I wish to emphasize is the fact that al-Khü'Tand other Imami scholars, when 
an Imam clearly criticizes an Imami narrator—and such a criticism is proven with 
an authentic isnad, they search for excuses (on his behalf), even though they 
are implausible. In fact, this is even the case when their words result in a clear 
rejection of the infallible's words. As for how they deal with the actions of the 


Sahabah, as I clarified previously, they only assume the worst possibilities. 


Al-Qummi and al-Ju'fi are not the only ones in this regard. Al-Kashshi also 


narrates the following narration: 


oe Jes um UE ede nm Ul ae ICs] ai e un ub a mà ba JG les ce deme ge 
Cade call e iiu oe eI ace alge UE JL. s esas CE So 


1 Al-Nüri al-Tabarsi: Khatimat al-Mustadrak, 4/216. 
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On the authority of Muhammad ibn Muslim who said, “No opinion of mine 
ever occurred to me except that I asked Abū Jafar sa‘ about it, to such an 
extent that I asked him about thirty thousand ahadith. And I asked Abü 
"Abd Allah sa about sixteen thousand ahadith.' 


This amount is only in relation to questions (he asked)! Thus, the total number 
of questions is forty-six thousand ahadith. This is different to the ahadith that he 
heard? Despite all of this, the person is a trustworthy thiqah. And yet accusations 
are made against the Companions of the Prophet iste! 


Note: 


Many scholars of the Imamiyyah accused the Sahabah of concealing ahadith 
of the Prophet ixi» and, based on this, they permitted cursing them. Of 
those that hold this opinion is ‘Ali al-Kürani. In his discussion on criticizing the 
Sahabah, he states: 


petka OUS y ll bial ts OUS s 2 qe OLS ols TL e gael OLS ol 

555; GANS] gua «Y JU Vel ca pS Gp LAS ace pS LG pple alll ol phe 

e^ ooh el eds n edis diisi à tu ru us. Sighs oh s af 
erm of ely eid js cx lia eats cpl 


The reprehensible form of concealing in the verse includes the Jews' 
concealing, the Quraysh's concealing the characteristics and virtues of the 
Prophet and his family. Based on this, what is your opinion? We repeat 
the verse of concealment (ayat al-kitmán) in order for us to know what the 


ruling of cursing is therein. Allah 3 states: 
Indeed, those who conceal what we sent down of clear proofs and guidance after We 


made it clear for the people in the Scripture, those are cursed by Allah and cursed 


by those who curse.” 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 163, no. 276. 
2 Sürah al-Baqarah: v. 159. 
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Therefore, who are those whom this curse includes? And is cursing them 


compulsory or preferrable?? 


Would it not be fair for the scholars of the Imamiyyah, among them al-Küràni, to 
include Jabir al-Ju'ft in this curse? Based on their principle and their accusation of 
him, why would he not be cursed? As mentioned in the previous narrations, Jabir 
al-Ju'ft admitted to having concealed seventy or ninety thousand hadith! From 
here, the difference in dealing is clear; they turn a blind eye to their narrators 
and write countless pages on the permission to curse the Sahabah because they 
concealed knowledge. Unless it is said that there is no real benefit in the Ummah 
knowing these seventy thousand ahadith, and the only person to benefit from 
the thousands of hadith (which accumulate to more than the entire number of 
narrations in the Shi'ah's four relied-upon books combined!) is Jabir al-Ju‘fi and 


no one else! 


‘A'ishah bint Abi Bakr al-Siddiq && 


The scholars of the Imamiyyah accused Sayyidah ‘A’ishah eats of lying against 
the Prophet sé} on many occasions. However, I will only challenge them on 
one issue. That is to say that she would fabricate virtues in favour of her father, 


al-Siddiq seis. 


Previously, I narrated the statement of ‘Altal-Milant describing Umm al-Mu'minin, 


“She claims for her father and for herself that which there is no basis for”? 


I also narrated the statement of Muhammad al-Tijani, "The virtues of Abū Bakr 
mentioned in the books of history are either narrated by his daughter, 'A'ishah— 
whose position on Imam 'Ali we already know. She tries her best to support her 
father, even if it be with fabricated ahadith. Or, they are narrated by ‘Abd Allah 


ibn ‘Umar. He too, is among those who are distant from Imam ‘AlT.” 


1 'Alial-Kurani: Alf Su'al wa Ishkal, 2/63. 
2 ‘Alt al-Milant: Risalah fi Salat Abi Bakr, p. 44. 
3 Muhammad al-Tijani: Thumma Ihtadayt, p. 168. 
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I also narrated the statement of Nir Allah al-Tustari (d. 1019 AH), "Together with 
her visible hostility towards Amir al-Mu'minin and her lying to the Shrah, she 
is suspected in this particular narration of drawing benefit and glory to her and 
her father" 


Let us pause here and apply what the Imāmī scholars have said about Umm al- 
Mu'minin and her father on to one of their narrators, Zurarah ibn A'yan. Al- 
Kashshi narrated sixty-two narrations under his biography. These narrations are 
broadly divided into two categories: 


1. narrations criticizing him, and 


2. narrations praising him. 


Both categories contain authentic and weak narrations. The number of narrations 
criticizing him are not insignificant. So, what is the position of the majority of 


Imami scholars regarding these narrations and what is their answer this problem? 


In order to support Zurarah, Imamt scholars relied on a narration narrated for us 
by ‘Abd Allah ibn Zurarah ibn A yan, the son of Zurarah. Because of this narration, 
they changed all of the narrations criticizing him into Taqiyyah. The narration is 
narrated by al-Kashshi and reads as follows: 


Las} o] J fos PMS JE he oe $E eI ade Ul ce gh J OG JG 1,05 c aU Le ce 
BGM Say Ke Edam sy cla 3 c JS J] Ose slay sty ll Ob the ga leis Shel 
Le co JS O gokoa g abd g ache gS kta] Oy py boo ging a By areal A ga yd ply aod Gye 
tl ace p yoke US (coal y GJ] os s by co dl fey LEY hel Gl opel tame oly go 
hadi s hans yl gb Spal placed Hel OF eee bE UI] ca, W Argel SY agaaa pe 

Shs aa ph abs be UL 035, 


On the authority of ‘Abd Allah ibn Zurarah who said: 


1 Nür Allah al-Tustart: Ihqaq al-Haqq, p. 217. 
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Abū ‘Abd Allah sa said to me, "Send my salam to your father and say 
to him, 'My criticism of you is actually a means of protecting you. The 
reason for this is because the people and the enemy are hastening to harm 
all those who we draw near, praise, and love. They criticize such people 
because of our love for them and because of their closeness to us. They look 
to harm such people, to kill them, and praise all those who we criticize. I 
am only criticizing you because you are a person who has become well- 
known among us and because of your inclination towards us. You are 
criticized for that by the people and unpraiseworthy because of your love 
and inclination towards us. Therefore, I wanted to criticize you so they can 
rather praise your affair in the religion because of your vice and deficiency. 


Through this, we would have safeguarded you from their evil..." 


I ask: Is there even one narration that supports what ‘Abd Allah, the son of 


Zurarah, is using to assist his father? 


The answer is no! The basis for the narration is the children and grandchildren of 
Zurarah. With this, they turned every authentic, explicit criticism of their father 
into Taqiyyah! 


At this point, I say: Does the Ahl al-Sunnah not have the right to say that ‘Abd 
Allah ibn Zurarah and his family lied for the benefit of their father, Zurarah? 
Especially considering the fact that the number of narrations criticizing him 
are not insignificant. In fact, the infallible not only criticized Zurarah, he also 
criticized the entire family of A'yan. With a chain of narration deemed hasan 
(good) by al-Amini, al-Kashshi narrates: 


Y] ose gy Jay be Uy JU pret yu ere 53 JU Ce) Whe (ul ge ludice c helo) ye 
dle iss ol 


On the authority of Isma'il ibn ‘Abd al-Khaliq, from Abū ‘Abd Allah sate 
who said when the Banü A'yan was mentioned in his presence, “By Allah. 


Banü A'yan does not desire except to be (i.e., gain ascendency) over me.” 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 138, no. 221. 
2 Ibid., p. 149, no. 238. 
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Al-Muhaqqiq al-Mustafawi stated the words of the hadith to be “except to be over 
me" In the edited version of Mahdi al-Raja'i, it comes as: 


ele ue M S od NI 
“except to get the upper hand.” 
This is a clear criticism of all the family of A'yan. This is not the only narration 
criticizing the family of A'yan. Al-Kashshi narrated: 


(ped ae) Wie LÍ JU OT fey gre oss UU piles op b> Ge e el i> JU ede ce 
de o2 IO] JU JU LJ ps OT La s pa ES Sl uel us mE Gobel y 2 se JI JU Ge 

oia pè Las rne be cul JU UT uo V p a e ue one 
On the authority of Hamdawayh who said — Ayyüb narrated to me — from 
Hannan ibn Sadir who said, “A man wrote with me asking Abü ‘Abd Allah 


sae regarding what the Jews, Christians, Zoroastrians, and those who 
committed shirk said: Is it from what He wanted them to say?" 


He said to me, “That is to do with issues of the family of A'yan; it has 
nothing to do with my religion or the religion of my forefathers.” 


»2 


I said, ^I do not have another issue other than this. 
Al-Khū' remained silent avoided giving a judgement on this narration? 


Al-Muhsin al-Amin stated: 
RV JJ] es palo gd pee all a S ia co gl ad a 


The sanad contains Ayyüb. He is mushtarak.* The text is similar to what 


has already been mentioned and it suggests Taqiyyah. 


1 Ta'ligah al-Mir Damad ‘ala Rijal al-Kashshi, 2/364. 

2 Al-Tüsi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 153, no. 250. 

3 Al-Khü': Mujam Rijal al-Hadith, 8/251, no. 4671. 

4 Le., he has a name common to others and so it can be referring to someone else. (translator's note) 


5 Muhsin al-Amin: A ‘yan al-Shi'ah, 7/55. 
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This Ayyüb is a student of Hannan ibn Sadir and the teacher of Hamdawayh ibn 
Nasir. His name cannot be confused with someone else’s, as Muhsin al-Amin 


claims. In the narration of al-Kashshi, his full name is clearly mentioned: 
ide OU oe OF oi yl Boe JE g paa 


On the authority of Hamdawayh who said — Ayyüb narrated to me — from 


Hannan ibn Sadir.' 


This Ayyüb is a well-known thiqah. How can he escape al-Amin such that he 


claims the name is mushtarak (homonyms) in this instance?! 


In spite of this, under the section of "Ayyüb;' al-Amin himself stated the following: 
CHE emm d co gren pl ph bdl c ul 
Ayyüb in al-Bihar is Ayyüb ibn Nuh. He is also referred to as Ibn Nth? 


This further proves that there is no homonymity is this instance; rather, as it 
appears, it was done evadingly and knowingly. 


Many Imami scholars* made Hannan’s tawthiq. When Ibn Tawüs came to the 
biography of Hannan ibn Sadir, he narrated from the infallible that he used to be 
very pleased with him.’ 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 296, no. 524; p. 203, no. 358; and p. 638, no. 344. 
2 The following people made tawthiq of him: al-Mamagqani in Tanqih al-Magqal, 1/19; al-Hilli in al- 
Khulasah, p. 59, no. 524; al-Najjashi, p. 102, no. 254; al-Majlisi in al-Wajizah, p. 165; al-Tiffarishi in Naqd 
al-Rijal, 1/259. The following people corroborated his tawthiq: Bahr al-'Ulüm in Rijal Bahr al-‘Uliim, 1/386, 
under “Banu Darraj”; al-Khü'1 in Mu'jam Rijal al-Khü't, 4/169, no. 1621; al-Hurr al- Amili in al-Rijal; al-Tüsi 
in al-Fihrist, p. 44, no. 59. Abū Talib al-Tabjil al-Tabrizi also made his tawthiq in Mu jam al-Thiqat, 21/128. 
3 Muhsin al-Amin: A ‘yan al-Shi'ah, 3/523. 

4 The following people made tawthiq of him: al-Majlisi in al-Wajizah, p. 203; al-Khü't in al-Mujam, 7/313, 
no. 4110; al-Tüsi in al-Fihrist, p. 93, no. 256; al-Màmagani, 1/46; Abū Talib al-Tabjil al-Tabrizi in Mu jam al- 
Thigat, p. 47, no. 306; al-Tiffarishi, 2/174; al-Burüjirdi in Tara if al-Magál, no. 3840; al-Shabastari in al-Fa’iq 
ft Ruwat wa Ashab al-Sadiq, 1/490 no. 1005; and Ahmad al-Basri in Fa'iq al-Maqal, p. 107, no. 366. 

5 Ahmad ibn Tàwüs: al-Tahrir al-Tàwüsi, p. 87, no. 119. 
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When Ibn Tawüs wanted to comment on the part of the narration that states, 
“That is from among the issues of the family of A'yan; it has nothing to do with 


my religion or the religion of my forefathers,” he stated: 
Hannan ibn Sadir is a Wagift and the likes of him is accused.’ 


Ibn Tàwüs's saying that the infallible was "very" pleased with him did not dry up 


until the tables were turned—when the criticism was directed at Zurarah! 


In summary, the isnad is authentic and there is no doubt therein. Accordingly, 
how can we rely on the family of A'yan after these narrations? The Imamiyyah 
continue accusing Umm al-Mu'minin of lying about the virtues of Abü Bakr al- 
Siddiq #45 and, despite the many criticisms against Zurarah and his family, they 
continue believing them. The issue became one of Taqiyyah in this narration 
only. The difference is clear in their dealing with the Companions of the Prophet 
saská and his wives, and their dealing with Zurarah and his family! 


A question arises here for the scholars of the Imamiyyah: Is a criticism against 
Zurarah that is based on an authentic chain also considered Taqiyyah? Their 


readily-available and well-known response will be, “Yes, without a doubt!" 


How can the criticism against him be Taqiyyah when it actually proved to be true 
after the death of the infallible? Al-Kashshi narrated the following with an isnad 
deemed hasan (fair) by al-Amin?’: 


1 Ibid., p. 123, no. 170, under the biography of Zurarah, hadith no. 17. 

2 Ayanal-Shi'ah, 7/50. Al-Khii tried to criticize the isnad because of the existence of Jibril ibn Ahmad in 
the hadith, 8/251, no. 4671, under the biography of Zurarah. Despite the fact that al-Khü't authenticated 
a narration that contains the same Jibril ibn Ahmad in the isnad. Under the biography of al-Mu'allà ibn 
Khanis, he states, “This narration is authentic" (al-Mu'jam, 19/261, no. 12525). When al-Khü'i wants to 
make tawthiq of Zurarah, he criticizes the asanid of the narrations that speak negatively of Zurarah by 
stating they contain Jibril ibn Ahmad. And when he wants to make tawthiq of al-Mu‘alla ibn Khanis, the 


narration amazingly becomes authentic, even though it contains the same Jibril ibn Ahmad! 
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UE e ia GF Goel ne i Jem ge daai oy [IS er] oem oe 2 idm ge 
Lg Y] 3,05 co es Y J po PDI ede Ice Ul oes JU gal poll bed se Ree cy 


On the authority of Muhammad ibn Mas'üd — from Jibril (Jibrail) ibn 
Ahmad — from Muhammad ibn ‘sa al-Ubaydi — from Yünus — from 
Khattab ibn Maslamah — from Layth al-Muradi who said, “I heard Abt ‘Abd 
Allah si saying, ‘Zurarah will not die except forlorn.” 

This is exactly what happened. Zurarah died forlorn and did not recognize the 
Imam of his time. According to the Imamiyyah, this is a death upon Jahiliyyah. 


This belief is based on the following narration from the Prophet icit: 


Who dies and does recognize the Imàm of his time has died a death upon 


Jahiliyyah. 


This is what actually happened. Al-Kashshi narrates the following with an isnad 
authenticated by al-Aminr: 


PLII he ed Gal et ge UL aul ase ohj e JB adl ge 85155 cul WI ase oy dares Ge 
eoa (yi phar be pla YI o] JU g aol bpd oe reed! LEE aJ] tee un) (o poll ecd 
a Cpe pe UT ail le gel UI Coe sl cell oa ale yo rate OF ill iloa (B pd e dol ge 

DLS AU Sa lye 8415 OLS aly JUS pS ade Us red! ul Wy Lu JG 


On the authority of Muhammad ibn ‘Abd Allah Ibn Zurarah — from his 
father who said, "Zurarah sent his son, ‘Ubayd, asking about the news of 
Abū al-Hasan #2, Death came to him before ‘Ubayd returned to him. He 
took the Mushaf, raised it above his head and said, ‘The Imam after Ja‘far 
ibn Muhammad is that person whose name is in-between the two covers 
of the entire Qur'an. Allah has required His creation to obey him. I believe 


in him?” 
1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 149, no. 240. 
2 Al-Sadüq: Kamal al-Din wa Tamam al-Ni mah, p. 437. 


3 Muhsin al-Amin: A ‘yan al-Shi'ah, 7/53. 
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He said, “Abū al-Hasan al-Awwal (i.e., al-Kazim) was informed of this and 


he said, ‘By Allah. Zurarah was a muhajir (emigrant) to Allah 35" 


This is an explicit text that emphasizes that Zurarah was forlorn and he did not 
recognize the Imam of his time. According to the Imamiyyah, this is considered 
a death upon Jahiliyyah. 


Justifying this, al-Khū'ī states: 


Yy sila el] S jn OT AS: JS le Cold ON 15 (B les cry de US Y bly JE oda 
OU SOL IB PLY 5e aol e Corl JU b 5 eG] (i IB] polo Gye PLY i ae ade Ce 
W US le p eases n e Oly SLs Ul ae po Rabb el d VI 42S po pol 8p xo ge? anual 
PU una ele Come Ss el pall ele Gola! gay alla) ela] Ge OU eem I ue co 

4 yong UI E alge o gab aS 52D paill el pL abe Golall (à Geli db Jobe ge 


These narrations do not indicate a sense of weakness and disgrace of 
Zurarah. This is because it is compulsory on every legally capable person 
to recognize the Imàm of his time and it is not compulsory to recognize the 
Imam after him. When the Imam of his time passes away, it is compulsory 
to search for the next Imam. When he dies in that period of investigation, 
he is considered excused. It is sufficient for him to adhere to the Imamah 
of who Allah appoints, even if he does not know who the actual person is. 
Based on this, there is no issue with Zurarah since he recognized the Imam 
of his time—who was al-Sadiq s:s—and it was not compulsory on him to 
recognize the Imam after him in his time. When al-Sadiq “£ passed away, 
he went to search (for the next Imam), but death caught up with him while 


he was a muhdjir (emigrant) towards Allah and His Messenger.’ 


Everything that al-Khü' mentioned emphasizes the statement of the Imam 
regarding Zurarah’s forlornness and his death upon Jahiliyyah. However, it was 
necessary for al-Khü'i to seek whatever excuses were possible for him. I do not 
know what the evidence and basis for al-Khü'r's statement “the time of searching" 
is? What searching is this? They constantly repeat that the narrations regarding 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 155, no. 255. 
2 Al-Khü': Mu jam Rijal al-Hadith, 8:240 (no. 4671). 
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the Imams is documented with Tawdatur (mass transmission). It is impossible 
according to the Shri understanding then for such a continuously reported 
matter to be unknown to Zurarah. It is the most important pillar of Imamiyyah. 
Did Zurarah not know the pillar of the religion? 


In summary, when there is a perceived benefit in assisting the narrator, we find 


them inventing strange principles, such as the "time of searching" principle! 


ELI 


4.4.3 An example of al-Khü''s approach with the Sahabah 


= 


Upon investigating al-Khü''s approach in justifying the errors of reliable Imamis, 
we find that he relies a lot on investigating the narrations asanid. He also tries 
very hard to present what is not authentic when it is in the context of their 
criticism. And yet it is not possible to present a weak narration when it criticizes 
one of the senior Imami narrators. However, al-Khü'i has a different approach 
with the Sahabah. When it is a criticism against the Sahabah, he gives preference 
to what does not have an isnad over a narration that has authentic isnad in 
praise of them. Before us, we have an example of this phenomenon. Under the 


biography of the great Sahabi, Usayd ibn Hudayr, al-Khü' states: 


JU, Repel Sce Ine poh Sky Se ul eT oy ema gph Dla) Us cul (eam) una ce 
eal ga Bye oy aj as a E ale UI gle Wh poy ST oe e JS ESI na J 
px le e OB te pty Leal take SST eel ley JE ale Ul Le Ul a; 
ASI eel Ble hep JE US Ls MI uut, esl ly am OU 9 Ca Selly et yes By pre 
JS ideas Babe yp ad oso dig DIS AI BLL pS Lely ana cul Uy ge Slee y iUe nes 
3| oly pb dre Crea 3 s LOM BI dll do 53 Eee Ael Jos II de Jezel bad Le 
bom gill gay PE abe cate JE peal clued oye OU al Jë fo ales! Cots e s cher a E So ed 
Ja dall oly, LJ ale Aste oa! aS Sil acl oY e SUE Lele dab Oe Ob uU] Chel 
d go pabl eI phe SY La ao phe ote dele OF oye pom ME oleis cpl OUI ye Gre 
Coded te SY ela Ol te SY Ol pf Jadi ES eom ge LEE aT, abe al le al 
Lge Ge VI Seg Val Y| Roo CIS o], Ly I 5 cy dred dae eX JB Sy V* 


Usayd ibn Hudayr (Husayn), Ibn Sammak (Samalah), Abū Yahya ibn Ukht 
Abi Bakr. It is said that he is Abū ‘Ubayd. He lived in Madinah. It is said 
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that he is Hudayr al-Kata@ib. He was killed on the Day of Bu'ath. The 
Messenger of Allah 4% made a brotherly bond between him and Zayd 
ibn Harithah. He is from the Companions of the Messenger of Allah 35s 
(Rijal al-Shaykh). I say: The text of al-Shaykh is problematic and confusing. 
The Day of Bu'ath is a well-known day among the Aws and Khazraj. Hudayr 
was the father of Usayd, the chieftain of Aws in those days, according to 
Usd al-Ghabah and others. Thus, the person killed on the Day of Bu'ath is 
the father of Usayd, not him. 


As for making a brotherly bond between him and Zayd ibn Harithah... In 
any case, al-‘Allamah relied upon him since he mentioned him in the first 
section of al-Khuldsah. More than one person was amazed by this since 
there is no praise mentioned about him and his iman is not established. 
In fact, it is said that he was among the enemies of Amir al-Mu'minin sa, 
He was responsible for carrying the wood to the door of Fatimah's house 


sie to set it on fire. 


I say: Perhaps al-‘Allamah relied on him because of what al-Sadüq narrated 
with an authentic chain: “On the authority of Aban ibn ‘Uthman: A 
number of scholars regarded him to be of the Twelve Chieftains whom the 
Messenger of Allah is» chose because of an indication from Jibril (al- 
Khisal, chapter on the Twelve Chieftains, hadith no. 70). However, it has 
already been mentioned under the biography of As'ad ibn Zurarah that 


it is not possible to rely upon the narration, even though it is authentic.' 


What did al-Khü' do in the biography of this Sahab1? We see him acknowledging 
the authenticity of the Twelve Chieftains' narration which, as the narration 
described, came via an indication from Jibril. There is no doubt that this is a 


praise recorded in favour of Usayd «ails, Despite his acknowledgement, we find 


him preferring “Qila (It is said)” over an authentic story! 


And like this, even though the Sahabi’s praise is established through an authentic 


isnad, we see that "Qila" has the real authority according to al-Khū'T! 


1 Al-Khi'i: Mu jam Rijāl al-Hadith, 4/125, no. 1489. 
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Chapter Five 


The Principles of al-Jarh wa al-Ta‘dil Between al-Hilli 


-— 


and al-Khu'i 


5.1 The principles of al-jarh wa al-ta‘dil according to al-Khu't and al- 
Hillr related to the tenants of Shri faith 


5.2 The positions of al-Hillr and al-Khü' concerning the statements of 
al-jarh wa al-ta'dil that come from the infallible Imams—according 
to the Imami Shrah 


5.3 The relationship that connects the Imam with the narrator 


5.4 The positions of al-Hilli and al-Khü'1 concerning riwayah and its 


sciences 
5.5 Miscellaneous principles in al-jarh wa al-ta‘dil 
5.6 Principles of al-jarh wa al-ta'dil established by al-Khü't 


5.7 Beneficial points in al-jarh wa al-ta'dil touched upon by al-Khü't 
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5.1 The principles of al-jarh wa al-ta'dil according to al-Khü'1 and al- 
Hilli related to the tenants of Shi i faith 


In this chapter, I will be mentioning the principles inherent to the relationship 
between the narrator and the infallible imàm in the view of the Imamiyyah, as 
well as the effect the narrator's belief has on his narration, according to both al- 
Hilli and al-Khü'. 


5.1.1 The narrator's unyielding commitment to Shrism 


In general, Imami scholars regard a narrator's inexorable commitment to his faith 
as something praiseworthy. This is because it proves his adherence and devotion 
to the Shri school. However, al-Khü'i does not regard such a commitment from 
a narrator as having an impact on the acceptance or rejection of a narration. 
Regarding a narration in which a narrator's unyielding commitment to his faith 


is understood as praiseworthy, al-Khü'i comments: 
Ial ye Sas BUI e Slo etl 3 Chall 


The unyielding faith and commitment to Shrism is not indicative of (a 


narrator’s) reliability, let alone his 'adalah.! 


Al-Khü'1 mentions this opinion under the biography of Sulayman ibn Sufyan 
al-Mustariq. Whereas, when al-Hilli wrote his biography’, he did not mention 
the issue of a narrator's commitment to the faith. I also did not find anything in 
which al-Hillt explains his opinion in this regard. 


5.1.2 The narrator’s open proclamation of Rajah 
Open proclamation ofthe doctrine of Raj'ah (Return)? does not simply mean belief 


therein; rather, it also means disseminating this belief and completely complying 


1 Al-Khü': Mu jam Rijal al-Hadith, 9:276 (no. 5455). 
2 Al-Hilli: Khulasat al-Aqwal, p. 154 (no. 447). 
3 Shit belief that the Imams as well as some of their supporters and enemies will return to this world 


after dying, before Qiyamah. [Translator's note] 
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thereto. We know the attention given by al-Hillt to the belief of a narrator which, 
based on it, a narrator’s report is accepted or rejected. Therefore, al-Hilli states 


under the biography of Maysarah ibn ‘Abd al-‘Aziz: 
hee JA len pna gag Pel egale domes JT ade ul 


The Family of Muhammad 2% praised him. He is from those who openly 


proclaimed (the doctrine of) Raj‘ah.' 


He places him in the first section with the acceptable narrators, according to him. 
What emphasizes the fact that al-Hillt accepts a narration merely on account of 
his open proclamation of Raj'ah is what he mentioned under the biography of 
Najm ibn A'yan; he did not mention anything about his condition (as a narrator) 
except that “he openly proclaimed Raj‘ah.”? On the other hand, we find in the 
methodology of al-Khü'i that he does not include creedal issues in determining 
the tawthiq or tadif of narrators. Consequently, when al-Khü'i came to the 


biography of Najm ibn Ayan, we find him restricting his words to: 


AW ce | ul e eso cy al Le ge OUT oy Ol oe ye el o Ail ce ao... Lede J ddd UG 
iaz i aloes OUS cel oy pad MI nl ope 2 slo cul JG g dee JE ner ail PE ade 


Al-‘Allamah states in al-Khuldsah, "...Al-'Aqiqi narrates from his father — 
from ‘Imran ibn Aban — from ‘Abd Allah ibn Bukayr — from Abi ‘Abd Allah 
sae that he used to fight for the sake of Raj'ah. Ibn Dawid states from the 


first section, ‘Najm ibn A‘yan was a mujahid? in Raj‘ah.* 


A]-Khü' restricted himself to what he transmitted from al-Hillī and Ibn Dawid 
and he did not comment further. This emphasizes the fact that he did not regard 


the open proclamation of Raj‘ah—let alone belief therein—as being a proof of the 


1 Ibid., p. 279, no. 1022. 

2 Ibid., p. 286, no. 1053. 

3 It was written as “mujahidah.” Perhaps it was a mistake and written instead of “mujahirah (someone 
who openly proclaims).” And (all) knowledge is with Allah. 

4 Al-Khirt: Mu jam Rijal al-Hadith, 20/137, no. 13008. 
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tawthiq of a narrator. Accordingly, Bisam Murtada summarized al-Khü''s opinion 
of Najm ibn A yan by saying he is “majhil.”? 


5.1.3 The narrator's recognition of the truth (Shrism) and belief therein 


This opinion is similar to the open proclamation of Raj'ah in that they both 
share in stating the truth and fully complying thereto. What can be said of open 
proclamation can be said here. Under the biography of al-Hasan ibn al-Qasim, 
al-Hilli states: 


o] II SES (à LAL S3 ea So OF te JG Lue pe cy endl ge tem o SSI sa 
a J ply CUS te gal Gps ell oy enol 


Al-Kashshi narrated from Hamdawayh — from al-Hasan ibn Misa. After 
narrating an incident that we mentioned in al-Kitab al-Kabir, he states, “Al- 


Hasan ibn al-Qasim recognized the truth after that and stated it.” 


Al-Hilli placed him in the first section in consideration of his recognition of the 
truth, that is, Shrism, and his support of it. And like this, other such biographies.’ 


When al-Khü'i came with his biography of the same narrator, he commented on 
al-Hilli’s insertion of him into the first section: 


lal Jal | Je (use ls g 


It is as if it is based on asalat al-‘adalah, or the presumption of (the 


narrator's) 'adalah.* 


This proves that al-Khü'1 does not regard stating the truth as from the reasons 
of determining a narrator's tawthiq because, had that been the case, he would 


1 Bisám al-Murtada: Zubdat al-Maqàl min Mu jam al-Rijal, 2/504. 
2 Al-Hilli: Khulasat al-Aqwal, p. 103, no. 235. 

3 As in biographies 345, 517, and 543. 

4 Al-Khü': Mujam Rijal al-Hadith, 6/90, no. 3067. 
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not have said that al-Hilli based his tawthiq on the presumption of the narrator’s 
‘adalah. And for this reason, he regarded him (i.e., al-Hasan ibn al-Qàsim) in 
summarizing the book of al-Khü'1 as “majhil.”! This is because both of them 
considered the fact that al-Khü'i did not regard the (narrator’s) recognition of 


the truth and belief therein from among the reasons of tawthiq. 


5.1.4 The narrator's disproportionate defense of the Prophet's Family and 
disputing and quarrelling with his opposition 


Al-Hillt regards a narrator's disputing against his opposition about the Prophet's 
family «si as of the reasons to accept his narration. This is because such 
a person does not merely believe in the truth; rather, he is willing to argue for 
the sake of it. This is greater than merely believing in the truth—which al-Hilli 
accepts the narrator for. Therefore, al-Hilli includes Hamzah ibn Muhammad al- 
Tayyar in the first section? because of the fact that Ja'far al-Sadiq asked (Allah 
455572) to have mercy on him, supplicated for his radiance and happiness, and 
was staunch in defending the Ahl al-Bayt. 


When al-Khü'i offered Hamzah ibn Muhammad al-Tayyar’s biography, he stated, 


after mentioning two narrations: 


J JG SE Sol oy phia cue scd p JI cul ee ule ONUS gad geass 53 ASO] 
OLS 43$ Nyy pg 8 a eld y Ui eam y JU cols cde JU stat cu fad Le DLS! ale abl Le gl 
Bg 3 JUI cul fad Le SL pL ale aU Le ul ge Ly]. I fal be depos us 
«8 JU sda se [ 1... cell fal be pein OUS ai o pty am Jade alll fool Ul ace) Sls 
PAS LÍ pS asle JUS de pratt ca Sy wlll 8 ble ca S SUT cal pI ede AUI te (LU 
49 WS 0 SS WELK OUS oyad pales OF erm aby OL y gi OF sper Tle T3] cps am SG AB pol Alte 
Weal pes a M Ejam Uly JUS a one JE tn soil aede] [JE eh tel 
he Bole diy oy BUE) ehe MI cse OUS coll y JE eda 8 5 Shall LI Op US dele ean gi 

LBI cy pom OF pe 45 g Ob abel laly Sa bei be he pI age Goll! 


1 Bisam Murtada: Zubdat al-Magàl min Mujam al-Rijal, 1/317; Muhammad al-Jawahiri: al-Mufid min 
Mu jam Rijal al-Hadith, p. 151. 


2 Al-Hilli: Khulasat al-Aqwal, p. 120, no. 305. 
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Al-Kashshi mentioned two strong narrations which prove the reliability 


and greatness of Ibn al- Tayyar... From Hisham ibn al-Hakam who said: 
Abū ‘Abd Allah said to me, “What did Ibn al-Tayyar do?" 
I said, “He died 


He said, "May Allah have mercy on him and give him radiance and 


happiness. He was staunch in our, the Ahl al-Bayt's, defense.” 
... And from Abū ‘Abd Allah ss who said, "What did Ibn al- Tayyar do?" 
I said, "He passed away" 


And so, he said, "May Allah have mercy on him. May Allah show him mercy 
and radiance for, verily, he used to staunchly defend us, the Ahl al-Bayt.” 


... And fromal-Tayyar who said, “I said to Abū ‘Abd Allah sxe, ‘It has reached 


me that you dislike debating the people and dislike argumentation,’ 


So, he sz said, ‘As for words such as yours to the people, we do not dislike 
it. When it flies, it is better for it to fall, and when it falls, it is better for it 
to fly. Whoever is like this, we do not detest their words’ 


(Al-Khü'1 commented saying:) Furthermore, these narrations go back to 
Muhammad ibn al-Tayyar, the father of Hamzah, not to, as a number of 
people suspected, Hamzah himself. That is because the aforementioned 
al-Tayyar in these narrations was from among the notables and the 
debaters. He died in the life of al-Sadiq s2\t, according to what was stated 
by the two narrations in praise of him. It has already been mentioned that 
Hamzah ibn al-Tayyar narrated from Abi al-Hasan sa‘ and Muhammad 
ibn Sinan—who did not meet al-Sadiq—narrated from him. So, how then 
can the narrations that praise apply to Hamzah? Rather, they are definitely 


in reference to his father.’ 
1 Al-Khü': Mu jam Rijal al-Hadith, 7:294 (no. 4071). 
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If we were to critically analyze al-Khü'r's words—regardless of whether al-Tayyar 
was the father or son—we can conclude the following. Al-Khü' stated: 


bey tl cud ee le OV s gd elo 53 ASO] 


Al-Kashshi mentioned two strong narrations proving the reliability and 


greatness of Ibn al-Tayyar. 
And when we review the narration, we find that it includes: 
Sal pl be om Bs p parl elea 
The infallible’s supplication and asking Allah to have mercy on him. 
And: 
Lae 8 23 old) al of 
that Allah will cause him to meet radiance and happiness. 
And: 
Cod Jf e ds pest! Ld ail 
That he used to staunchly defend the Ahl al-Bayt. 


Based on this, I say the following. Firstly, the infallible’s supplication and asking 
Allah to have mercy on him does not prove tawthiq of a narrator, according to 
al-Khu’. This will be seen later on. 


Secondly, as for the narrator debating and arguing for the sake of the family 
of the Prophet ic», I do not consider this to be a valid form of his praise, 
according to al-Khü't. Debating and arguing contribute to the narrator's defence 
of the Prophet's iit» family. I have found an opinion of al-Khü'i in which it is 
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possible to build upon. Under the biography of ‘Abd al-A'là, the mawlà (client) of 
Salim’s children, al-Kashshi narrated: 


Lal SLB ol AST UT s PASIL le O pte oll o] eU ale aie pV cula UU de Le ye 
W pen Vd eio ope ly ed uas od gh gy Hts 


From ‘Abd al-A‘la who said: I said to Abū ‘Abd Allah ss, “People reprimand 


me with words while I speak to people.” 


He said, “As for someone like you who falls and then flies, yes. As for the 


person that falls and then does not fly, then no." 


Al-Khi'l comments on the opinion that states ‘Abd al-A'la is sound in narration 


because the Imam was pleased with and approved of his debating: 


Bc plant 5 Ss BAB O55 OF 5 bladi g Sted! BLS fo NOS oF oe ul Y a 
JM Os» SUI ye sly JI 


There is no correlation between the man being capable in debating and 
argumentation and being reliable in his statements. What is required in 


the narrator is the former, not the latter. 


I can extend the above statement and say that there is equally no correlation 
between the man being staunch in his arguing on behalf of the family of the 
Prophet si and being reliable in his statements. What is required in 
the narrator is the latter, not the former. This is because it is consistent with 
the methodology of al-Khü't, which excludes the belief (and all its necessary 
correlations, such as actively calling towards it, or debating and arguing in favour 
of it) of a narrator as a reason for determining his tawthiq. 


Thirdly, after it has become clear that al-Khü'i does not regard argumentation 
or debate (in favour of the Prophet's icc» family) among the reasons of 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 319, no. 578. 
2 Al-Khü': Mu jam Rijal al-Hadith: 10/279, no. 6240. 
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determining a narrator's tawthiq, nothing of the narrations remain for us except 
for the fact “that Allah will cause him to meet radiance and happiness.” Perhaps 
the statement of al-Khi7, "Then al-Kashshi mentioned two strong narrations 
which prove the reliability and greatness of Ibn al-Tayyar,’ goes back to this 
text, not because he argues and debates about the family of the Prophet sii, 
From here, I say that al-Hilli considers arguing in defense of the family among the 
reasons of tawthiq, contrary to the opinion of al-Khü'i who does not consider it as 
having any impact on the status of a narrator. 


If an objector were to say that al-Khü'i mentioned a number of narrations under 
the biography of al-Tayyar, among them those which include supplication, 
happiness, and receiving of radiance and happiness, as well as narrations that 
only include debating and arguing (in favour of the Prophet's ici» family) 
and regarding this as indicative of the narrator's reliability; thus, based on this, 


al-Khü'1 made a distinction between debating and argumentation. 


I would say that this is possible. However, it conflicts with the general 
methodology of al-Khü'1 and his explicit statement that there is no necessary 
correlation between the person being capable in argumentation and debate, and 


him being reliable in his statements. It is very close to staunchly arguing. 


And Allah knows best. 


5.2 The positions of al-Hilli and al-Khüri concerning the statements of 
al-jarh wa al-ta‘dil that come from the infallible Imams—according 
to the Imami Shrah 


5.2.1 The Imam or one of the notables asking Allah to have mercy on the 


narrator 


Under the chapter “Nass al-Imam,” ‘Abd al-Hadi al-Fadli states: 
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oe BD) gee pene! LY Jot ge ab ol pe Gi We JE CSI oy OF WL oly 
ia ill se pall ode fee gle see MI bile Gye GE Vy cns SSS aly JE ge gb de 
lius ge eI 


What is intended thereby is that an explicit or apparent text is narrated in 
the books of narrator evaluation from one of the infallible Imams on the 
evaluation of a narrator’s condition, either a tawithiq or tad'if. There is no 
difference of opinion among our scholars on relying on the likes of these 


noble texts and accepting the implications therein. 


Thereafter, al-Fadli cited several examples for the principle that he mentioned, 
such as the infallible Imam giving glad tidings of Jannah to the person, or saying 


that he is among the protectors of the religion. 


The Imam or any notable’s asking Allah for His mercy or pleasure (for the 
narrator) is the most famous of what they state regarding a narrator. The Imami 
scholars have spoken at length on this issue. Al-Màmaqani enumerated the 
reasons of tawthiq and mentioned among them, “The Imam’s asking Allah for 
His mercy, or His pleasure, or the like for the narrator.” Thereafter, al-Mamaqanit 
explains his opinion saying: 


ty altel cya leaga p ly p all jo ae AE LJ] EL V] aa US sate fie V p 
eel ohall le ida Y LS GUS 


It does not make sense for such statements to come from him except 
because they are in relation to a person who is reliable and upright. In fact, 
scholars asking Allah for His mercy or His pleasure for a narrator informs 


of this. This is not unknown to the intelligent, astute person.’ 


This is the point of view of those who consider the supplication of mercy and 


pleasure from the luminaries—the infallible being at the head of such people— 


1 ‘Abd al-Hadi al-Fadli: Usül Ilm al-Rijal, p. 120. 
2 ‘Abd Allah al-Mamagani: Tanqih al-Magal, 1/210, al-Fawa'id al-Rijaliyyah, no. 24. 
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as indicative of the narrator’s uprightness, reliability, integrity, or as a form of 
general praise, according to the famous difference of opinion. 


Al-Kazimi states: 
eI al ea 2B ye VO [N] ols Ls 


Whatever the case may be, it is not (but) regarding a reliable person, 


someone who the luminaries revert back to.? 


Many of the latter-day Imami scholars held this opinion.’ 


What concerns us here is the opinion of both Ibn al-Mutahhar al-Hilli and Abū 
al-Qasim al-Khü'. As it appears in some biographies, al-Khü' considers the 
supplication of the infallible for a narrator among the reasons for placing him in 
the first section. Under the biography of Hamdan ibn al-Mu'afa, he states: 


a ges Lag eSI Grece La JE s BUE ce 655 PDS! ale emu oy pier Sy 


The mawlà (client) of Jafar ibn Muhammad sss, It was narrated from al- 


Kazim and al-Rida ssi& that they supplicated for him.‘ 


Al-Hillt did not mention anything except for this so that he could place the 
narrator in the first section. This indicates that he regarded the supplication 


1 See: Mu/jam Mustalahat al-Rijal wa al-Dirayah of Muhammad Kazim, p. 39. See, also: Nihayat al-Dirayah 
of Hasan al-Sadr, p. 422. 

2 Al-Kazimr: ‘Uddat al-Rijal, p. 23. Transmitted from marginalia of Muntaha al-Maqal fi Ahwal al-Rijal of 
Abū ‘Alī al-Ha'iri, 1/94. See, also: Mujam Mustalahat al-Rijal wa al-Dirayah of Muhammad Kazim, p. 39. 
3 Among them: al-Màmaqani (his words in this regard have already been mentioned); al-Namazi 
al-Shaharüdi (as stated in Mustadrakat ‘Ilm al-Rijal, 1/59 and 3/84, no. 4147; Muhammad al-Jalali in 
his work, Dirayat al-Hadith, p. 342 (Despite the fact that he did not mention the words "pleasure" or 
“mercy;” rather; he stated: "tawthiq of the infallible”); Abū ‘Ali al-Ha'iri in Muntahd al-Magal, 1/94. In 
Usül “Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, Muslim al-Dawuri inclined to give detail and make 
a distinction between “mercy” and “pleasure” and questioned the opinions of al-Khü' (see: 2/131). 


4 Al-Hilli: Khulasat al-Aqwal, p. 133, no. 355. 
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of the infallible among the reasons for accepting the narrator, irrespective of 
whether it is regarded as a tawthiq, tahsin (i.e., considering the narrator upright), 


or any other level of a narrator’s acceptability. 
Under the biography of ‘Abd al-Malik ibn A‘yan (Abū al-Durris), he states: 
ale PAS ale Gaball e Sissy 


The supplication of mercy of al-Sadiq *« for the narrator has been 


narrated.! 


Perhaps what emphasizes the fact that al-Hillt considers the supplication of 
mercy among the reasons of tawthiq is what comes in the biography of ‘Alt ibn 
al-Husayn ibn ‘Abd Allah. Al-Hilli states: 


JU geet iy deme oyl dani > JG paral oy deme We JU a gams oy dares ye AI JG 
alge d ad) 2S Cou b Sp ge e pee Balj LU ele IE JL AUI Le oy eee oy de ad] cs 
As PSL fer JI Ld gà DU uo a DE ao jJ] eu 


Al-Kashshi states from Muhammad ibn Mas'üd — Muhammad ibn Nasir 
narrated to us — Ahmad ibn Muhammad ibn Tsà narrated to us — ‘Ali ibn 
al-Husayn ibn ‘Abd Allah wrote to him asking about the supplication for an 
increase in his age so that he can see that which he loves. He wrote back to 


him with the answer, "Being in the mercy of Allah is better for you.” 
And so, the man passed away in al-Khuzaymiyyah.” 
Then al-Hillt commented: 


der I Dae (e Lai Qa Aly JI ed s pd sedie LIN! yan ele UG Jg JE oT all, 


1 Ibid., p. 206, no. 661. 
2 Al-Tüsi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 510, no. 985. 
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It appears that the one responsible for making the supplication was some 
of the Imams si. This narration does not explicitly prove the ‘adalah of 


the man; however, it seems to be from the favourable narrations.' 


Perhaps al-Hilli did not consider the supplication of mercy explicit enough. The 
statement of the infallible “in the mercy of Allah" could mean that he desired for 
him to take himself away (i.e., to die). And for this reason, the mad died after this 
statement. Therefore, al-Hilli counted it among the favourable narrations. 


Had the supplication of mercy been explicit, as in other biographies, it would not 
be merely from the favourable narrations; rather, it would be counted among the 
evidences which directly indicate the narrator's tawthiq and acceptance of the 


narration. 


From the statements of al-Hilli, it is clear that he accepts the supplication of 
mercy on condition that the chain of narration through which it is transmitted to 
the infallible is authentic, as in the biography of Hamzah ibn Bazi. He mentions 


a narration in which it comes: 


Hamzah ibn Bazi was mentioned in front of Abū al-Hasan al-Rida sss and 


so he asked Allah to have mercy on him for a moment. 
Al-Hilli commented: 
Gus tows OY e Ge bli liss 
According to me, the authenticity of this chain has not been verified.’ 


And despite al-Hill's statement regarding the chain’s inauthenticity, we see 
him placing Hamzah ibn Bazi in the first section. He did the same under the 


1 Al-Hilli: Khulasat al-Aqwal, p. 184, no. 545. 
2 Al-Hilli: Khulasat al-Aqwal, p. 121, no. 308. 


532 


biography of Abū Harir al-Qummi.' He also did the same under the biography of 
Kulayb ibn Mu'awiyah al-Saydaw? when he criticized the chain of narration of 
the supplication of mercy because it contained a Waqifi narrator. Despite that, 
al-Hilli placed him in the first section and suspended judgement on his ta‘dil! 


I can summarize by saying: al-Hillt considers the supplication of mercy and 
pleasure of the infallible from among the reasons of accepting the narrator, when 
the chain through which it is narrated is authentic and the expression used is 
explicit. If the chain is not authentic, al-Hilli makes it more favourable towards 
accepting the narrator. 


As for al-Khü'i, it has been mass transmitted from him that he does not take into 
consideration the supplication of mercy and pleasure of the infallible for the 
narrator. According to him, it has nothing to do with accepting or rejecting the 


narrator's narration. Thus, it is not indicative of reliability or uprightness. He states: 


eA R3 ea L LS Gaali aly Wy JE ee ge GAS YG S gl at Y acis e ill 
gts e Jape Y Lele] Land S ue Y ASV aca SUS Oly o y meal ei s Ua Ue 
ddl lb y AISI y all ees (p) oal 3) eee le (p) Gols pm i dy AS 

(PLI dele) Sobal e> 5 ce ULE phei ad 55 all e ol us jl 


The supplication of mercy in and of itself does not necessitate tawthiq and 
it does not reveal the uprightness of the narrator's condition. We have 
seen al-Sadüq many a time supplicating to Allah for Him to have mercy 
and be pleased with his teachers, among them are those who are weak, 
etc. This coming from him only reveals that he is an Imami Shri, and it 
adds nothing more. Why would this not be the case? Al-Sadiq supplicated 
to Allah for Him to have mercy on the all the visitors of al-Husayn's grave, 
among them would be the liar, sinner, and someone who drinks alcohol. 
Do you think al-Sadüq's supplicating and asking Allah to be pleased with a 


person is greater than al-Sadiq's doing the same?? 
1 Ibid., p. 303, no. 1139. 
2 Ibid., p. 232, no. 793. 


3 Al-Khü' Kitab al-Salah, 4/232, "Shará'it Sujüd al-Tilawah". 
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Al]-Khü' also stated: 
à JI ye esd gtl Le Jas Y eu dl oT c e as i 


You know that asking Allah to have mercy (on a narrator) is not indicative 


of his praise, let alone his reliability: 


A]-Khü' disputed those who said that the act of asking Allah to have mercy is a 
proof of the narrator's tawthiq. He states: 


Gl meh SL SII] co pina cpl Loree G gall iS ehe MI aod ale eom 7 ye pee le dual 
JU Y ne ce W3 CARS ede p> JU Lot Ube e JI a ob 


o^ JS Gm ud is e lle eleo pe Sle A gs em JE Co ge em Eo ce Ol eis 
JS prt ade Goal e 5 By lage pate lls in dl aor 8 deel lle Wal ai 
wed bel GL Gaby re Lele ol po 58 ede alll Sca uj] Ub SUE ede oyal JS ce 
pli cg dera j| dall atl eo FO EI o nb p (eol elon] SSIS US | ai, Le 
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apy 


When one of the notables, such as al-Sadüq, Muhammad ibn Ya'qüb (al- 
Kulayni), and others like them ask Allah to have mercy on a narrator, it is 
inferred therefrom that this act indicates his uprightness it indicates their 


special attention on him. Certainly, this reveals his uprightness. 


The response to this is as follows. Tarahhum is the act of seeking mercy from 
Allah ss. It is a required and desired supplication for every believer. We 
have been commanded to seek Allah's forgiveness for all believers, and 
for one's parents, in particular. Al-Sadiq asked Allah to have mercy on all 
those who visited al-Husan x at his grave. In fact, he sx asked Allah 


to have mercy on certain individuals known to be sinners because of what 


1 Al-Khü': Mu jam Rijal al-Hadith, 10/215, no. 6102. 
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was inside of them that necessitated such a supplication, such as al-Sayyid 
Ismail al-Humayri and others. How then does the act of asking for Allah’s 
mercy by al-Shaykh al-Sadüq, Muhammad ibn Ya'qüb (al-Kulayni), or their 
likes reveal the uprightness of the narrator? Here we have al-Najjashi 
asking Allah to have mercy on Muhammad ibn ‘Abd Allah ibn Muhammad 
ibn ‘Ubayd Allah ibn al-Bahlül' after mentioning that he saw his teachers 
making tad ‘if of him, and because of that, he stayed away from him and did 


not narrate anything from him.’ 


What al-Khü'1 mentioned regarding asking Allah to have mercy is the same thing 
he states regarding Allah being pleased. He states: 


BBE JI e Wa ial be UY ale (8) Syal 22 5 8 ds 


There is not in al-Sadüq asking Allah to be pleased with the narrator an 


indication of his uprightness, let alone his reliability? 


5.2.2 The position of al-Hilli and al-Khü' regarding the negative statements 
that come from the infallible about a narrator 


After many Imami scholars made the words of praise that were uttered by the 
Imam a form of tawthiq for narrator (admitting there is disagreement regarding 
some its details), they also made the words of the Imam’s dispraise of a narrator 
a proof for leaving him out. This is irrespective of whether it was because of the 


narrator lying, or sinning, or because of his animosity towards the Imam. Cursing 


1 Al-Najjasht: Rijal al-Najjáshi, pp. 55-58, no. 207. When I went back to al-Najjashi's al-Fihrist, I saw him 
giving the title as “Ahmad ibn Muhammad ibn ‘Ubayd Allah.” It was not "Muhammad ibn ‘Abd Allah 
ibn Muhammad ibn ‘Ubayd Allah al-Bahlil,” as al-Khü' mentioned it. His text reads as: "I saw this 
Shaykh. He was a friend of my father. I heard much from him. I saw our scholars making tad'if of him. 
Therefore, I did not narrate anything from him and I stayed away from him. He was from the people 
of knowledge, strong etiquette, good poetry, and beautiful handwriting. May Allah have mercy on 
him and pardon him.” 

2 Al-Khü't: Mu jam Rijal al-Hadith, 1/74. 

3 Ibid., 15/230, no. 9961. 
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is among the most severe words that come fromthe Imam against anarrator. When 
it is authentically proven to have come from an Imam that he cursed, belied, or 
testified that a particular narrator is destined to the fire (and the Imami scholars 
did not justify such a statement from the Imam as a form of Taqiyyah), then it is 
indicative of a serious criticism of that narrator and it is sufficient grounds for 
rejecting his narration. I have not come across any difference of opinion among 
the Imamiyyah on this issue. It also appears to me there is agreement on this 
issue from both al-Hilli and al-Khü'. 


Perhaps it is sufficient for me to mention one example—using the Imam’s cursing 
anarrator as aform of indicating a rejection of his narration. Under the biography 
of ‘Urwah ibn Yahya al-Nakhkhas al-Dahqan, al-Khü' states: 


3 QUAE goes op B96 ya) (SUE ade) Loree UE OF GAL pol peal ud oy dood tole gl ye ius 


Extreme (and) cursed. Al-Kashshi narrated one hadith which contains 
Muhammad ibn Misa al-Hamdani. He narrated another hadith from 
‘Ali ibn Muhammad ibn Qutaybah — from Hamid Ahmad ibn Ibrahim al- 
Maraghi that Abū Muhammad 2% cursed ‘Urwah ibn Yahya al-Dahqan 


and ordered his followers to curse him.! 


Al-Hilli placed him in the second section because the infallible Imam not only 
cursed him, but he also ordered for him to be cursed. 


As for al-Khū', under the biography of Jafar ibn Waqid, he states: 


Je on rl on aedi eB op Memes Ble Bly on finm ei eer e i d iSl JG 
Od ee det t nt Un dem s ah gee o eet] aS IB Ul ue cu dee Ua VE pail 
URS UT AU cya las LÍ ode 53 38 5 J yi (PLS ade) GUI dee LÍ cres JU ok ge 

AB LS S US 3 28 cya aly c BSL gly eol d y 


1 Al-Hilli: Khulasat al-Aqwal, p. 383 (no. 1536). See: Rijal al-Kashshi, p. 573 (no. 1086). 
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Al-Kashshi stated under the biographies of several people—among them 
Jafar ibn Wagid—Muhammad ibn Qilawayh and al-Husayn ibn al-Hasan 
ibn Bundar al-Qummi narrated to me — Sa'd ibn ‘Abd Allah narrated to 
us — Ibrahim ibn Mahzyar and Muhammad ibn Tsà ibn ‘Ubayd narrated 
to me — from ‘Ali ibn Mahzayar: I heard Abi Ja'far the Second ss saying 
(when Abi al-Khattàb was mentioned in his presence), "May Allah curse 
Ibn al-Khattab, and curse his companions, and curse those who doubt that 


he needs to be cursed, and curse those who hesitate and doubt therein” 


According to al-Khü', this action is sufficient to render criticism of the man since 
he did not bother to do anything except for transmit the Imam's cursing of the 


narrator in order to prove his condition. 


5.3 The relationship that connects the Imam with the narrator 


5.3.1 The meaning of “khasi” and its implications 


In al-Rijal, al-Tüsi mentions the word "khasi" when discussing several narrators 
under the chapter, "Those who did not narrate from the Imams.”” So, what does 
this word signify? Al-Mamaqant states: 


alge oa al al SOS SUL s ola)! lis Gantt ay al poll OS Unas T Ol aby pelt 
de 4 dened! cell he Jis seb SUI ghey Lobe] 4 95 ule lo ge Se ley PDL age zat 
lente! SS eola cys XII pF By 9 re Gye pall pele eria ded are G5 gill Bolu! Xe, 

PSL GS e o] èl gbeal ALI dee VI è OS Oa etl ica SI ada (i MI uà daa 


Khasi: This word has two possibilities: 


1 Al-Khü': Mu jam Rijal al-Hadith, 5/105, no. 2333; Rijal al-Kashshi, p. 529, no. 1012. 

2 See: Rijal al-Tūsī, biography nos. 5957, 6092, 6095, 6096, 6185, 6188, 6189, 6193, 6314, 6318, 6319. 
These are the only biographies I found in Rijal al-Tüsi and all of them were under the chapter, "Those 
who did not narrate from one of the Imams.” It is not clear to me the reason why this word is only 
mentioned in this final chapter of his book and not in the other chapters even once—a book that 
contains 5919 biographies! In fact, he omitted it entirely from his (other) book, al-Fihrist. Also, al- 


Najjashi did not mention it! 
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1. it means (the narrator is a) Shii, instead of an ‘Ammi (i.e., Sunni), or 


2. it means the narrator is among the most select individuals of the 


Imams Sii, 


Assuming the first possibility, it is indicative of the narrator being an 
Imami. And assuming the second possibility, it is indicative of the narrator 
being praiseworthy. In fact, it can be used as (a form of) tawthiq of the 
narrator since they 3i would not allow a non-thiqah to be of their 
close associates. However, the first usage of the word in these times is 
more widespread, even though they were used equally in the past, if not 


conversely.! 
‘Alt al-Burüjirdi (d. 1313 AH) states: 
Cah nA Ese pal ops gg aor aly JE giu o 53 0] 


It being mentioned about certain specific narrators is a type of uniqueness 


that suggests praiseworthiness.’ 


Several Imami scholars have agreed with him regarding this opinion? 


1 ‘Abd Allah al-Mámagqani: Migbas al-Hidayah, 2/239. 

2 ‘Ali al-Burijirdi: Tara if al-Magal, 2/260. 

3 Several Imami scholars are of the opinion that the word “khasi” is from the words of praise (of the 
narrator), including the following: Rafi ibn ‘Ali al-jilani al-Rashti (famously known as Sharr'at-Madàr) 
in a work related to the higher studies of hadith (‘ilm al-dirayah); however, it is possible that it means 
the opposite of an ammi (p. 312.). When mentioning the words of tawthiq and praise of a narrator, al- 
Mulla ‘Abd al-Razzaq ibn ‘Ali Rida al-Asfahani al-Hamdani (d. 1383 AH) states in his book, al-Wajizah ft 
‘Ilm al-Dirayah: “Khasi. It can be regarded as a praise.” (p. 561). Both of these books are printed among 
Rasa il fi Dirayat al-Hadith of Abū al-Fadl Hafizyan al-Babili (vol. 2). See also: Mujam Mustalhat al-Rijal 
wa al-Diráyah, p. 59 and 174 - under the discussion of the words, "Min khawass al-Shi'ah wa min khiyar 
al-Shiah (From the close associates of the Shrah and from the select of the Shrah)”; Fawa’id al-Wahid 
al-Bahbahani ‘ala Manhaj al-Magàl, 1/125 no. 2. 
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After addressing the issue, al-Khaqani (d. 1334 AH) concludes saying: 


(GSS OWL Rally hobi OSG ELS (UE Rus ably LEI! J] ans Qe! oT pull 
ale Wolly Coll à ege Ge pl sm p IG pb Leb of Qo Ya ldla Qe 
pled aUly à e LS 


Seemingly, the khāşī is an attribution to the khassah and the 'ammi is an 
attribution to the ‘ammah. Just as the khassah and the ‘ammah are opposites, 
so too, is the khasi and the 'àmmi. There is no doubt that the khassah appears 
in relation to the Shtah. Accordingly, it does not remain applicable to and 


»1 


give the impression of praise, as you know. And Allah knows best: 
What concerns us here is the opinion of al-Hillt and al-Khü' on the matter. 


It seems from how al-Hilli dealt with the word "khasi" in al-Khulasah that it is 
from the reasons for accepting the narration of a narrator and placing him in the 
first section, irrespective of whether he regards it as a simple praise or an actual 
tawthiq. This becomes very clear to us when we look at the biography of Haydar 
ibn Shu'ayb al-Taliqani. Al-Hilli only mentioned one word about him: Khasi. 


This is the word that al-Tüsi used for him in Rial al-Tüsi.? Consequently, al-Hilli 
placed him in the first section? 


Al-Khü' held the opinion that this word is not useful in terms of the acceptance 


or rejection of a narration. He states: 
BU JI e ead esl gle ad DVO S pole uil oya etl o Sd Ul g 


As for what al-Shaykh mentioned in that he is a "khasr" there is no 


indication therein of his uprightness, let alone his reliability.* 


1 Al-Khāqānī: Rijal al-Khaqani, p. 329. 

2 Al-Tüst: Rijal al-Tüsi, p. 423, no. 6096. 

3 Al-Hilli: Khulasat al-Aqwaál, p. 127, no. 332. 

4 Al-Khü'r: Mu jam Rijal al-Hadith, 7/328, no. 4140. 
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From here, the difference between al-Hillt and al-Khü'i regarding the word and 


its connotations is clear. 


Note: 


From the conduct of al-Khū' in his Mujam, it appears that he makes a distinction 
between the word "khasi" and the words, "khawass ashab al-Imam (from the 
close associates of the Imam’s companions)" This is because his usage of the 
word "khast" is clear in that it neither denotes tawthiq nor uprightness. As for 
their statement, "khawass ashab al-Imam,’ it is from the reasons of deeming the 
narrator upright. Under the biography of ‘Abd al-Salam ibn ‘Abd al-Rahman, al- 


Khia’ states: 
a Koel! lia 2% y POLI ade Gols! lol jal oy Lgl gd oll ole 


Ibn Shahr Ashüb counted him to be ... among the close associates of al- 
Sadiq's x£ companions. This ruling is sufficient in regarding him to be 


upright.’ 


Regardless ofal-KhūTs contradiction in his acceptance of the sayings of Ibn Shahr 
Ashüb (who is one of the latter-day scholars), which contradicts his methodology, 
what is important is al-KhūTs distinction between the word “khast” and the 


words “khawass ashab al-Imam.” 


5.3.2 The Imam making tawkil (delegating) of the narrator 


Some Imami scholars consider the act of tawkil (delegation) of the Imam of a 
person—in matters related to the religion or otherwise—a reason among the 
reasons of investigating his ‘adalah, especially if the person has no previous 
tawthiq mentioned in the dictionaries of narrator evaluation. Thereafter, they 
differ regarding the Imam making tawkil of a person: Does it necessitate his 


tawthiq or not? 


1 Ibid., 11/21, no. 6516. 
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Al-Ayrawani states: 


I3] S JE ob GUS ue Das p Iud ole p dax BU JU le V LS EY» ule ey at lend 
Xe II RAI ace ag SU IU JI 0 45 od M e pee aS od Vole So eJ 


P PDC oh aie ERIT ae at Ae oe 
55,25 V d aah i l 033 J eSI U 5 SUI eX KEV GJ MGS Yo 


242 AB pS gabe BIS s cya liS ed Ll dee BU le WIS JE JN» 05 Se ga eT ed 
e à eI hee opil eS U Lele GL E abs J pe gall atl ie A s agin 3 pl 


While some insist that the act of tawkil indicates not only reliability, but 
‘adalah as well. They infer from this that if the wakil (agent) is not ‘adil, 
then the act of tawkil is haram because it is somewhat like relying on an 


oppressor. The following verse prohibits this: 


And do not incline toward those who do wrong, lest you be touched by the 
Fire, and you would not have other than Allah any protectors; then you 


would not be helped.* 


We find others denying that the act of Tawkil is an indication of reliability. 
They argue that we find many wakils about whom criticism was raised 
against. Al-Shaykh al-Tüsi dedicated a specific section in his book, al- 


Ghaybah, that speaks about wakils who have been criticized.’ 


And like this, we find among the Imami scholars those who generalize and do 
not provide specific details on the issue of agency; according to them, tawthiq is 
concluded from every act of Tawkil. Others, also generalize the issue at hand and 
say that the act of Tawkil does not necessitate tawthiq.? 


1 Sürah Hüd: 113. 

2 Baqir al-Ayrawani: Duras Tamhidiyyah fi al-Qawa'id al-Rijaliyyah, p. 152. As it seems, perhaps al- 
Ayrawani did not consider the details as he did not touch upon them. 

3 Of those who mentioned that wakalah necessitates tawthiq without mentioning any details 
regarding it is Mahdi al-Kajürt al-Shirazi, as mentioned in his book, al-Fawa'id al-Rijaliyyah, p. 103. 
From those who opposed the notion of agency necessitating tawthiq or tahsin of a narrator is al-Nüri 
al-Tabarsi. As it appears to me, he does not make a distinction between the tawkil of compulsory 


issues and personal matters. (Khatimat Mustadrak al-Wasa il, 5/263). 
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Some scholars of the Imamiyyah went into details regarding the type of wakalah 
(that is required for accepting a narrator).! For example, if the wakalah is related 
to shar' (legal) matters, then there is no problem in it indicating tawthiq, ‘adalah, 
and accepting of narrations in general. They mention that the khums tax, legal 


opinions, and other similar issues are among the considered shar' matters. 


Also, if the wakalah has to do with non-legal matters, such as protecting an 
amanah or something else, then tawthiq or ta'dil of the narrator is not a necessary 
outcome. How many a people are trustworthy in protecting someone's wealth yet 
they lie in narrating reports! 


If the word “wakdlah (agency)” is left open about a narrator and we are unable to 
determine the type of agency he was entrusted with, then is he to be relied-upon 


or not? Husayn Mari responded to this saying: 


oo eod aY ade Lares W Yla eb n cel ce S E Ue ede OB ose VL cs d Scie! ai 
BUI ge sh MI s o s ol 


The aforementioned details are more deserving to be relied-upon. If the 
condition of the wakil (agent) is known in terms of what type of wakalah it 
is, then it is fine. If not, it is not to be relied-upon since it is more general 


than being from the first or the second.’ 


What is the position of al-Hilli and al-Khū' on this difference of opinion? 


1 Of those who went with this detailed analysis is ‘Abd al-Hadi al-Fadli in Usül Ilm al-Rijal, p. 125; 
Muslim al-Dawari in Usül Ilm al-Rijal bayna Nazariyyah wa al-Tatbiq, 2/301; Husayn ‘Abd Allah Mari in 
Muntahd al-Magàl ft al-Dirayah wa al-Rijal, p. 100; Ja'far al-Subhani in Usül al-Hadith wa Ahkamuhu, p. 164. 
From the words of Muhammad Husayn al-Jalali, it appears that he too, held the view of providing detail 
(i.e., of the type of agency required for a narrator be reliable), as it appears in his book, Dirayat al-Hadith, 
p. 371. He states, “In summary, tawkil requested by the Ahl al-Bayt 9-2 is in and of itself indicative 
of reliability as long as there is not a stronger impediment opposing it, excluding tawkil in relation to 
financial matters" Muhammad al-Sanad in his book (as well), Buhüth ft Mabani ‘Ilm al-Rijal, p. 159. 


2 Husayn Mar‘: Muntaha al-Maqal fi al-Dirayah wa al-Rijal, p. 100. 


542 


Al-Hilli on the Imam making tawkil of the narrator 


While examining al-Khuldsah of al-Hilli, it became clear to me that he inclines 
towards the act of wakalah being from the reasons of accepting the narration of 
a narrator. This is evident from his making tawthiq of those about whom it is said 
that is a wakil. Under the biography of al-Husayn ibn ‘Abd Rabbih, al-Hilli states: 


quoe X Ms s AS S OS 


Al-Kashshi narrated on the authority of Muhammad ibn Mas'üd — 
Muhammad ibn Nasir narrated to me — Ahmad ibn Muhammad ibn ‘sa 


narrated to me that he was a wakil. This is an authentic chain of narration.! 


Thus, al-Hilli placed him in the first section because his agency is established 
through an authentic chain. Al-Hilli did not mention a reason for his tawthiq 
except for agency.’ 


Al-Nüri al-Tabarsi explicitly stated that al-Hilli would consider general agency 


from the reasons of tawthiq, as transmitted from al-Kazimi.? 


From those who also stated that al-Hilli considers general agency as a form of 
tawthiq is ‘Ali al-Burijardi (d. 1313 AH). He states: 


[IIT Zabel 4] Cond oy BE US TIS E a ee OT tl 


We have alluded to the fact that agency alone is sufficient in determining 
reliability. Al-'Allamah (al-Hilli) held this view. 


1 Al-Hillī: Khulasat al-Aqwal, p. 117, no. 288. 

2 See biography numbers 256, 163, 187, 334, 500, 517, 585, 529, 546, 615, 670, 762, 768, 782, 827, 828, 
898 and others. 

3 Al-Nüri al-Tabarsi: Khatimat Mustadrak al-Wasa il, 5/263. 

4 ‘Alī al-Burüjirdi, 2/328. See also: al-Rasa il al-Rijaliyyah of al-Kalbasi, 3/649-650. 


543 


Al-Khü' on the Imam making tawkil of the narrator 


Al-Khü' differed with al-Hill on the issue of the tawthiq of a wakil. On more than 
one occasion, he explicitly stated that the act of wakalah by the infallible Imam 
is not indicative of his tawthiq or uprightness. In refuting the issue of assuming 
‘adalah from the act of wakalah, al-Khü' states: 


(à 3l e Y eSI oí UNI ALE IKE] Dey e] esI LSS jms XI e jos Y alt JI 
ALO SM oe ce Ul (es E a IUE jose oye lia uly asl ui cy Ge ye ALI ye 
XE JUS [gee all] 93 Jig lia aas JS E o gal Ee e Lad ES Ee ucl 543 JUI 
USEI Ss ASG Mall Ga So JUS JE SIS I3] pM eel Xa SE EAS s cya cua padal ope i 
GF WS BES Vole YS oS PIN ale PLY Sy Stor ye BEI oS Talay a7 90 gd lee 
ad la ai ope bd Le OMe pels hes py pled ge pW ALES Xa ASG ML ALI pte 
WS 5 OS ope JS BE y le Dacus JB ai] pF dE Ca > Udall gay Le jS Sel oy ye J IUS JJ 
amd! a dae on Be oe ea pin cy dem ohgy ban Ba él d pL eee Gee panel L3 ce 
ea Ga ed SI esd Sell LJ] co pe pb Ud creed joe pal B SKS UU peo be oy 
NS ye col els Laf kiol Gode yg da cel jae Lu] thes L ay Ul balis opis ye BY 
che JE Vly SOT CS GLa J per teers Le DDR oe ETY y al dees ly JI oT 
e^ Uo el cy o gle Sui Lasla gel pe pal od gabe «UI eus ees pe Sy OUS oye JS ose 

eile «UI eoe ee cya ol aly col gU S aiiud ea yl 


Wakalah does not necessitate 'adalah. Without issue, and by virtue of 
consensus, it is permissible to make tawkil of a fasiq (transgressor). The 
fact of the matter is that intelligent people do not delegate people in 
relation to financial matters whose trustworthiness is not verified, and so 


where is this compared to considering ‘adalah in a wakil? 


As for the prohibition of relying on an oppressor, it is foreign to tawkil 
in that it goes back to matters of the appointer of the wakil himself. (Al- 
Tüsi) mentioned in his book, al-Ghaybah, a number of criticized narrators 
from among the agents of the Imams. Thus, if ‘adalah was a necessary 
correlation of wakalah, how is it possible to separate it in one instance 
(and not the other)? 


Stated differently, if it is proven in one instance that the wakil ofthe Imam is 


not 'adil, then this reveals that it is not a necessary correlation. Otherwise, 
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how is it possible that the lazim (consequent) falls away from the malzüm 
(antecedent)? With this, the falseness of what is stated becomes clear: if 
agency is established in one instance, its consequent will come with it— 


which is ‘adalah—until the opposite is proven. 


Furthermore, the reliability of everyone who was a wakil of the infallibles 
Sai in their affairs may be inferred from what was narrated by 
Muhammad ibn Ya‘qub — from ‘Ali ibn Muhammad — from al-Hasan ibn 
‘Abd al-Hamid who said, “I was in doubt regarding the affair of Hajiz (i.e., 
his wakalah with the Imam) and so I gathered something and set off to al- 
‘Askar. He came out to me and said, "There is no doubt in us and in those 
who stand in our place with our affair. Return what is with you to Hajiz ibn 
Yazid.” Al-Shaykh al-Mufid narrated this as well. 


The answer to this is as follows. The narration has a weak chain of 
narration and no less than the fact that al-Hasan ibn 'Abd al-Hamid is 
majhül (unknown). In addition to this, the narration does not prove that 
there is to be a reliance on everyone that was a wakil on their behalf ssi 
for a particular issue. Rather, it proves the greatness of the person who 
stood in their place for a particular matter. As such, this is restricted to 


their nawwab (representatives) and sufara’ (ambassadors). 


Al-Khü states: 


cdl a BU JE e So V als JI 


Wakalah neither necessitates reliability nor uprightness.’ 


And he stated: 


BU MV y Wall e os Y xs JI 


1 Al-Khü': Mu jam Rijal al-Hadith, 1/71. 


2 Ibid., 1/280. biography no. 318. 
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Wakalah neither necessitates ‘adalah nor wathdqah (reliability). 


It appears from the words of al-Khū' that wakalah does not necessitate integrity, 
reliability, and uprightness. Also, al-Khü'1 makes a distinction between the safir 
(ambassador) of the Imam and his wakil (agent) because he considers sifarah 
(ambassadorship) more special. In arguing the meaning of one of the narrations, 
he states: 


3JUS ge Gael ge SEI de Gb IY So US JE ls pas de ail 


Conceding that there is agency, there is still no indication therein on 


ambassadorship which is more special than agency.’ 


Of those that agreed with al-Khü' is al-Tustari. In refuting al-Mamaqani, he 
explains his opinion on how wakalah of a narrator does not necessitate tawthiq 
saying: 


el ead Gol a SUE ele gre US gi J oal S iall as Le | 


Many a times, the author bases uprightness (of a narrator) on the fact that 


he was a wakil on their behalf s\, despite the fact that it, too is broader? 


It seems that the opinion of al-KhuTis correct; especially if we asked the following 
question to both proponents of this view (i.e., those who say that all forms of 
wakalah necessitate ‘adalah and acceptance of (the narrator's) narration, and 
those who require more detail as to what type of wakalah it is (i.e., for the narrator 
to be presumed acceptable): When the agency is for supra-rational (ta'abbudi) 
matters (which you agreed necessitates tawthiq), will you also make tawthiq 


of Abū Bakr “ii; who the Prophet seh delegated for issues of Imamah and 


1 Ibid., 17/221. biography no. 11055. 
2 Ibid., 1/280. biography no. 318. 


3 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 1/70. 
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leading the people in salah?’ This is the greatest thing a person can be delegated 
for. This was at the end of the Prophet's «£t life because he was afflicted with 


illness. Their answer will be, without a doubt, “No.” 


This is one of the most important proofs that can be forced upon those who 
regard wakalah as indicative of 'adalah. What is it that made it specific to the 
companions of the infallible Imams and removed from the Companions of the 
Prophet ise?! 


The contradiction of this opinion is clear and manifest. 


It is possible for us to say that rejecting this principle would be a clear criticism 
of the Infallible who entrusts a man for a worldly or legal matter and yet he is 
not considered reliable or trustworthy, especially considering the claim of the 
Imamiyyah that their infallible Imams know what the hearts of man conceal. Was 
the Infallible unaware of this yet al-Khü'i knew of it? This proves the falsity of 
many creedal issues in the Imami school, especially those extreme issues related 
to Imams having knowledge of everything, including what the hearts conceal. 


Note: 


Similar to the Imam's tawkil is what is known as "wisayah (executorship)" in that 
a narrator is a wasi (executor) (i.e., on behalf of the Imam) for a particular issue. 
Al-Khü''s opinion on wisayah is similar to his opinion on wakalah. This is clear 
from the biography of Muhammad ibn Nu'aym al-Sahhaf. Al-Khü' states: 


dle ee Us S Sal pl S55 JE esl ene ul cp dees of pa att i Use OF gee glen! 
YY ee ene ul idem OL GI SUI fools ea JE pall ae ad] C253 le ace MOS 
By roll ARI ae ol gy dares gab lia a ol cp o etl Jl cya Lat Los cl i2] 
Ar jd pw Le gle eI ade EIS OL; Ud rs eel ede Gall bel y+ lia OB 


1 Because of what al-Imam al-Bukhari narrated in his Sahih, “On the authority of ‘Aishah who said, 
‘The Messenger of Allah 45% ordered Abū Bakr to lead the salah while he was sick. And so, he used 


to lead them.” (1/24, Bab: Man gama li janb al-Imam li ‘illah). 
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Some of them have claimed that the basis for his tawthiq is Muhammad ibn 
Abi 'Umayr. He was made a wasi (executor) (i.e., Muhammad ibn Nu'aym al- 
Sahhaf). Muhammad ibn Abi ‘Umayr only left behind a wife and no other 
heirs. So, he wrote to the pious slave (i.e., the Imam). And he wrote (back) 
to him, "Give the women one-fourth and bring the remaining to us." 
Muhammad ibn Abi Umayr would only make a reliable and trustworthy 
person an executor. This, too is also strange. This Muhammad ibn Abi 
‘Umayr is not the same well-known thiqah. This one is from the companions 
of al-Sadiq s; he died in the time of al-Kazim sa, based on what was 
previously mentioned in his biography. The most that can be said is that it 
proves his trustworthiness in relation to wealth. Thus, based on what we 


have mentioned, Muhammad ibn Nu'aym al-Sahhaf's condition is unknown.’ 


Under the biography of Muhammad ibn al-Hasan Abū Khalid al-Qummi al- 


Ash'ari, al-Khü' states: 


Ilai 3 aby Sel ry Gg Ls sese VI 


Al-Wahid (al-Bahbahani) states, “It appears from more than one report that 
he was the wasi of Sa'd ibn Sa'd al-Ash'ari. This is a proof of reliance on him, 


his reliability, and his upright condition. It also seems to suggest ‘adalah.’ 
Al]-Khü'i commented on this, saying: 
de da Lally gly ga Go es i Eo sse VI ule Jas Vy Did Se AES Y Axle JI Of edu 


1 Al-Kulayni: AL-KGfi, 7/126. 
2 Al-Khü': Mu jam Rijal al-Hadith, 18/322, biography no. 11944. 
3 Al-Khü': Mujam Rijal al-Hadith, 16/217, biography no. 10484. 
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What disproves this is the fact that wisayah does not reveal ‘adalah nor 
does it prove reliance and reliability in what he narrates. Rather, it proves 
reliability in relation to his trustworthiness and his non-deceptiveness. 
There is a generality between the two issues from one perspective. Based 


on this, the individual’s condition is unknown.! 


With this, it is clear that al-Khü'i does not consider any form of wakalah or wisayah 
to have any impact on accepting or rejecting the narrator’s report. Despite this, it 
is as if there is a contradiction in the words of al-Khü'i because he says, “Rather, 
it proves reliability in relation to his trustworthiness and his non-deceptiveness.” 
And, before this, he says, “...wisayah does not reveal ‘adalah nor does it prove 
reliance and reliability in what he narrates.” 


It is as if there is a contradiction here. How can a person be reliable, not deceive, 
and be trustworthy in worldly affairs and not be trustworthy in legal matters, 
especially considering the fact that he is from the Muslims? And especially 
considering the fact that the Imamiyyah do not rely much on the issue of dabt 
(precision) of a hadith narrator; rather, they only observe his ‘adalah, as is the 
situation with al-Khuü'r. The problem is that ‘adalah emerged because of his 
non-deceptiveness and his reliability. In summary, the issue that al-Khü'1 gave a 


foundation to is inaccurate and requires further scrutiny. 


5.3.3 The Imam's writing and correspondence with the narrator 


Imami scholars differ regarding whether a narrator's writing and maintaining 
correspondence with the Imam is considered a form of his tawthiq. I am referring 


tothetawthiq ofthe person who the letter is sent to, not the messenger? or carrier 


1 Ibid. 

2 Al-Mamaqani mentioned many reasons for tawthiq and counted among them, “the Imam sending 
a messenger to an enemy of his or someone else; that necessarily means the narrator has integrity 
and is reliable.” (Tangih al-Maqal, 1/210, al-Fawa’id al-Rijaliyyah, no. 24). In refuting the opinion of al- 
Mamaqani, Muhammad Taq? al-Tustari states, "Written communication from them $i. is not proof 
of uprightness, as the author presumed ... Based on this, he deduced rulings in many places in his 


book. He is wrong.” (Qamüs al-Rijal, 1/70, chapter 25). 
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of the Imam’s correspondence. It can be defined according to what Muhammad 
Rida stated: 


iay Ls J po Ci gay chains pI eee Ey Ole ge Oe E Ol Ce 


os te IU 


They are the correspondences which occurred between the companions 
and the Imams <i, They were usually preserved and documented in 


regards to one issue or a particular subject.' 


Based on this, can it be said that the person whom the infallible Imam sends the 


book or message to is reliable? 


Al-Namazi al-Shaharüdi regarded the correspondences of the Imams with their 


companions as a proof of the Imam’s care and concern for the narrator. 


What is the position of al-Hillt and al-Khü't on this issue? 


The position of al-Hilli regarding the Imam's writing and correspondence 
with the narrator 


Whoever analyzes the workings of al-Hillr in al-Khulasah will see that he regards 
the act of writing of the Imam to one of the Imamiyyah as a proof for accepting 
his narrations. This is evidenced by the fact that in some biographies, he did 
not mention a reason for placing the narrator in the first section of his book 
except because he has correspondence with the Imam. Examples of this are as 
follows. 


Under the biography of Ahmad ibn ‘Abd Allah ibn Jafar al-Himyari, al-Hillr 
restricted himself to the following words: 


1 Muhammad Rida: Mu jam Mustalahat al-Rijal wa al-Dirayah, p. 68. 
2 Al-Shaharüdi: Mustadrakat “Ilm al-Rijal, 2/410, no. 3606 and p. 411, no. 3610. 
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i3lsa 4j 
He has correspondence (i.e., with the Imam). 


Under the biography of al-Husayn ibn ‘Abd Allah ibn Ja'far, al-Hilli restricted 
himself to the following words: 


ida 
He has correspondence (i.e., with the Imam).? 


This proves that al-Hillt regards the correspondence between the Imam and the 
narrator among the proofs for accepting his narrations. As a result, he included 
these biographies in the first section. 


The position of al-Khü'1 regarding the Imam's writing and correspondence 
with the narrator 


Al-Khü1 disagreed with al-Hill's opinion on the matter. Throughout the 
methodology he espoused in dealing with those narrators who are mentioned 
to have had correspondence with the Imam, he did not make it a reason for 
accepting, making tawthiq, or establishing the 'adalah of the narrator. 


A]-Khü' did not comment on the correspondences and their impact on narrators 
except in a negative manner. This confirms that he attached no importance to it 
in the first place. Under the biography of Ahmad ibn Hatim ibn Mahawayh, al- 
Khū' states: 


Pee oi uno Gide JU lol asl ces on teres Sl ade JE s Sls JI Lao 3 AI JU 
ade ESI esI UT eas aJ] SS JE aa pa bs cp gom cy ipeo gph te SE Cr op 
(à eel Gs 53 L uag Ge J| 253 HU Lat og Cs s ruo esa JET poe JU pot 
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1 Al-Hilli: Khulasat al-Aqwal, p. 70, no. 103. 
2 Ibid., 120, no. 302. 
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Al-Kashshi states under the chapter of the virtue of narration and hadith: 
Abū Muhammad Jibril ibn Ahmad al-Faryabi — Misa ibn Ja'far ibn Wahb 
narrated to me — Abū al-Hasan Ahmad ibn Hatim ibn Mahawayh narrated 
to me — I wrote to him, i.e., to Abū al-Hasan the Third [‘Ali al-Hadi] asking 
him, “Who should I take the tenets of my faith from?" His brother also 


wrote about this. 


So, he wrote back to them, "I understood what you two have mentioned. 
For your religion, rely on the one who is senior in our love and has many 


steps in our affair. They will suffice you two, Allah willing." 


I say [i.e., al-Khü'i]: This narration does not indicate to the uprightness 
of the person. Add to that the fact that it has a weak chain of narration 
because of Jibril ibn Ahmad and Misa ibn Ja‘far ibn Wahb. If it was assumed 
that its meaning indicated the individual's uprightness and a blind eye was 
turned to its sanad, it still would not prove his uprightness. This is because 


he himself is the narrator of the narration.” 


In looking at the methodology of al-Khü'i, we find that he did not deduce that 
Ahmad ibn Hatim ibn Mahawayh is a thiqah, or upright, or has ‘adalah. And 
despite the fact that the narration proves that he had correspondence with the 
infallible Imam, the Imam responded to him with words of advice and guidance, 
al-Khü' stated, "This narration does not indicate to the uprightness of the person. 
Added to that the fact that it has a weak chain of narration.” The narration lacks 


an indication of praise and it has a weak isnad. 


1 Al-Tiisi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 4, no. 7. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 2/68, biography no. 476. 
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Under the biography of Ahmad ibn ‘Abd Allah ibn Jafar al-Himyarr', al-Khü'T 
mentioned the correspondence of his that al-Hilli touched on. Despite that, al- 
Khü' did not regard it as a reason for his tawthiq, as the person responsible for 
summarizing the work of al-Khü'i stated in that Ahmad ibn ‘Abd Allah ibn Ja'far 


al-Himyari is “majhal (unknown)? 


From here, the difference between the opinion of al-Hilli and the opinion of al- 


Khü' regarding the Imam’s correspondence with the Imam (or, vice versa) is clear. 


5.3.4 An individual serving the Imam as a doorkeeper or attendant 


Al-Màámagani enlisted the reasons of tawthiq and mentioned among them: 
a Jobat ace «i LIS sl GS Leake S LS Dey PDL! le eL YI SEI 


The Imam s& taking a man as a wakil (agent), closely connected attendant, 


and a scribe. This is ta‘dil of the narrator from him? 


As for the wakil, there has already been a discussion on it in section two. What 
remains for us is to see what it means when the Imam takes a doorkeeper or an 


attendant. 


Does taking the narrator as a doorkeeper necessitate ta‘dil? 


Despite expending a lot of effort in trying to a find an opinion of al-Hilli on this 
issue, it is still not clear to me. This is because he does not deal with it in his book, 
al-Khuldsah. However, if we were to infer from his opinion on the issue of tawkil of 
the narrator and draw an analogy therefrom on to the Imam taking a doorkeeper, 
then it is possible to say that he makes tawthiq of such a person. This is merely 
a possibility. 


1 Ibid., 2/146, biography no. 636. 
2 AlJawahirt: al-Mufid min Mu jam Rijal al-Hadith, p. 31. 


3 Al-Māmaqānī: Tanqih al-Magàl, 1/210, al-Fawa’id al-Rijaliyyah, no. 24. 
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As for al-Khü'i, he refuted those who considered that a reason for tawthiq. He 
states: 


alse ad Do Val g oskas gle Ao PA anle e pore Ly Jo dl OS fad pve b SF 


og Ne ey 
Some of them have gone to the extreme and made the fact that a person 
is a doorkeeper to the Infallible = as evidence for him to be considered, 
while there is absolutely no indication therein.’ 
Under the biography of ‘Umar ibn Furat, al-Khü'i transmitted the statement: 


PLI ade Lo JU Llp O18 op yas OS ori eol o] gel Bi eel 


Al-Shaykh Taq? al-Din Ibrahim al-Kaf ami: ‘Umar ibn Furat was a doorkeeper 
of al-Ridà ss, 


Al-Khü'i commented saying: 
BE JI cse Wa opel le Is OS e US ces y 


If that is true, there is still no indication of his uprightness, let alone 


reliability. 


This is explicit from al-Khü': he does not infer tawthiq for the person the Imam 
made a doorkeeper. 


Does the Imam taking the narrator as an attendant necessitate ta'dil? 


Under the biography of al-Qafi, al-Hilli stated: 


1 Al-Khü': Mu jam Rijal al-Hadith, 1/72. 
2 Ibid., 14/56, no. 7894. 
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Servant of Abū al-Hasan si, Majhül.' 


Al-Hilli only mentioned this in his biography. Therefore, nothing is known of 
al-Qafi except for the fact that he was a servant of the infallible. Despite that, 
al-Hilli did not infer any tawthiq nor take into consideration his service to Abū 
al-Hasan. Therefore, he placed him in the second section of his book. In fact, he 
did not even build upon the premise of asalat al-'adálah, or the presumption of the 


narrator's integrity. 


As for al-Khi7, he narrated the words of al-Hillt regarding al-Qaft as is and did not 


comment further.” 


Al-Khü1 mentioned many biographies and mentioned their service to the 
infallibles. Despite that, the person responsible for summarizing al-Khü'i's Mu jam, 
namely al-Jawahiri, regarded them as unknown according to the methodology of 


al-Khü'. Examples of this are many, including the following: 

1. Salim al-‘Attar: The servant of Abū ‘Abd Allah, majhül.? 

2. Muhammad ibn Zayd al-Rizami: The servant of al-Rida, majhül.^ 

3. Muhammad ibn ‘Abd Allah al-Khurasant: The servant of al-Ridà, majhül? 
4. Muhammad ibn al-Hamdani: The servant of the Prophet iie, majhul.5 


5. Abū al-Hamra’: The servant of the Messenger of Allah Asi and from 


the companions of ‘Alī, majhül." 


1 Al-Hilli: Khulasat al-Aqwal, p.390, no. 1569. 

2 Al-KhüT: Mufjam Rijal al-Hadith, 15/74, no. 9606. 

3 Muhammad al-Jawahirt: al-Mufid min Mu jam Rijal al-Hadith, p.243 
4 Ibid., p. 529. 

5 Ibid., p. 546. 

6 Ibid., p. 587. 

7 Ibid., p. 696. 
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These examples prove that al-Khü'1 does not consider service to the Imam a 
reason for accepting the report of the narrator. If it is mentioned about one of 
the narrators that he is a thiqah, and he is also described as an attendant, then 
the reason for him being considered is based on other facts, not because of him 


being described as an attendant of the Imam. Take note! 


If they regarded service to the Imam a valid reason for the narrator’s tawthiq, as 
believed by al-Mamagqani, then they need to apply it to the tawthiq of Anas ibn 
Malik zás since he served the Prophet «sii for ten years! 


5.3.5 The Imam taking the narrator as a hawari (disciple) 


Before explaining the opinions of al-Hilli and al-Khü'i on the word "hawari" and 
its implication in relation to al-jarh wa al-ta dil, I should first explain the meaning 
of the word. Al-Zabidi states: 
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The Hawari: the close friend and advisor. Some of them said: The 
hawariyytin: the choicest (disciples) of the prophets that are devoted to 
them. Al-Zajjaj stated, “The hawāriyyūn: the purest and choicest (disciples) 


of the prophets sie, 


The evidence for this is the Prophet's ixi» statement, "Al-Zubayr is the 
son of my paternal aunt and my hawari from my Ummah." In other 
words, “(one of) my special companions and helpers.” The Companions of 
the Prophet iit» are Hawariyyin. Linguistically, the hawaáriyyün refer to 
those who were pure and purified from every defect. Similarly, flour that 


is refined is referred to as such because it is purified from the grains of 
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wheat. In relation to people, it means the one whose choice is deferred to 


time after time and it is found to be pure from any defects.’ 


Thus, the meaning of the word explains the close relationship between the Imam 
and his Hawariyyin. Accordingly, the Hawariis the choicest of the companions of 


a person and his most sincere supporter, helper, and other such similar words. 
Al-Burüjirdi (d. 1313 AH) states: 
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On the authority or al-Rida s3«s: He was asked as to why the hawariyyün 
are called the hawàriyyün. He said, "Accroding to the people (i.e., the Ahl 
al-Sunnah), they are called hawariyyin because they would whiten (i.e., 
purify clothes)... [according to the Shi'ah because they free themselves 
from the filth of sin] free others from the filth of sin [through exhortation 


and reminders]: 


It is apparent that this report contains an insinuation against the Ahl al- 
Sunnah; transformation and purity are not accomplished by beautifying 
clothes, whitening them, and showing ascetism, as is the practice of their 
second Khalifah? and the people of this world in every era in order to 
draw people to themselves in pursuit of leadership and wealth. May Allah 


protect us from these corrupt intentions.* 


1 Al-Zabidi: Taj al-'Arüs, v. 1. 
2 Al-Sadüq: lal al-Shara i', 1/80, Bab: al-‘Illat allati min ajaliha sumiyya al-hawariyym al-hawariyyin. 
3 He refers to ‘Umar ibn al-Khattab 465. Far be it from him to pretend like so! 


4 ‘Alī al-Burüjirdi: Tara if al-Maqal, 2/341. 
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It is for this reason that Muhammad Rida Jadidi narrated from the Imami scholars 
that it is from the words of tawthiq. 


The position of al-Hilli and al-Khu' regarding the disciples (hawariyyün) of 
the infallible Imam 


Al-Hillī and al-Khü'1 agree that every person described as being from the disciples 
of the Imams is regarded among the acceptable (narrators). Here we have al-Hillt 
mentioning them in the first section of his book. This proves that he considers this 


description to be from the words of tawthiq, as is the case in many biographies. 


Similarly, al-Khü't did not object to the description of ‘disciple; as he did with 
other descriptions. This further emphasizes that he accepts those that are 
described as being from the disciples and makes it from the reasons of relying on 


the narration.’ 


We must ask al-Hilli and al-Khü'1 a question: Is the tawthiq of the disciple specific 
to the companions of the Imams, or are those who are described as disciples of 
the Prophet Assi also included? 


What is evident from all of the Imamiyyah’s dealings, including al-Hilli and 
al-Khü', is that they apply the principle of tawthiq to the companions of the 
infallible Imams and forbid it for the Companions of the Prophet seal, Had 
this not been the case, they would have made tawthiq of al-Zubayr ibn al--Awwam 
zeis because of what Imam al-Bukhari (d. 256 AH) narrated on the authority of 
Jabir ibn ‘Abd Allah zzi: 


1 See: al-Khulasah. nos. 164, 217, 344, 610, and others. 

2 I am unable to state with surety the position of al-Khü'i on the word ‘hawari’ and whether it is 
considered from the reasons of tawthiq. What I mentioned is closest and most evident based on what I 
saw of al-Khü'1 dealing with those who he described as a hawari. However, looking at al-Khü''s overall 
methodology, it is not possible for the word "hawaàrt" to be a reason of the narrator's tawthiq. This 


is because it is not far from one of the meanings of the word “khast” which al-Khü'i did not consider. 
And Allah knows best. 
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The Prophet Ase: called the people again and Zubayr responded to the 

call. The Prophet zzxs&- then said, "Every prophet had a disciple and my 

disciple is Zubayr ibn al-‘Awwam.”! 
Here we have Zubayr zzii, the disciple of the Messenger of Allah izie— 
and the Prophet iXX» is better than the infallible Imams. Based on this, his 
discipleship is better than the discipleship of those after him. However, they 
did not consider this a form of praise for Zubayr zás and they did not build 
any tawthiq upon it. In summary, all of the principles of tawthiq and seeking 
excuses only applies to the companions of the infallible Imams—according to the 


Imamiyyah—and the Prophet's Companions «4e are deprived of them! 


If a person like al-Tustari’ (d. 1401 AH) were to say: The report that describes 
Zubayr zi as a disciple of the Prophet ics» is not authentic. I would say that 


the report that al-Kashshi narrated: 
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1 Kitab: al-Jihad wa al-Siyar, Bab: al-Siyar wahdah, 3/1092. 
2 Qamiis al-Rijal, 4:409. Al-Tustari regarded the report of describing al-Zubayr as a disciple to be a 
fabricated hadith! 
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On the authority of Muhammad ibn Qilawayh: Sa'd ibn ‘Abd Allah ibn Abr 
Khalaf narrated to me — 'Alribn Sulayman ibn Dawüd al-Razi narrated to me 


— ‘Alī ibn Asbat narrated to us — from his father, Asbat ibn Salim who said: 


Abū al-Hasan Misa ibn Ja'far xe% said, "When it is the Day of Judgement, a 
caller will call out, ‘Where are the disciples! of Muhammad ibn ‘Abd Allah, 
the Messenger of Allah, those who did not break the covenant and did not 
pass over it?’ Then, Salman, al-Miqdad, and Abū Dharr will stand. 


Then, a caller will call out, ‘Where are the disciples of Ali ibn Abi Talib Saxe, 
the wasi of Muhammad ibn ‘Abd Allah, the Messenger of Allah?’ Then, ‘Amr 
ibn al-Hamiq al-Khuzat, Muhammad ibn Abi Bakr, Mitham ibn Yahya al- 


Tammar, the mawlà (client) of Bani Asad, and Uways al-Qarni will stand. 


Then, the caller will call out, ‘Where are the disciples of al-Husayn ibn ‘Ali 
sae?’ Then, everyone that was martyred with him will stand and will not 
drag behind. 


Then, the caller will call out, ‘Where are the disciples of 'Ali ibn al-Husayn 
sae? Then, Jubayr ibn Mut'im, Yahya ibn Umm al-Tawil, Abū Khalid al- 
Kabuli, and Said ibn al-Musayyab will stand. 


Then, the caller will call out, “Where are the disciples of Muhammad ibn 
‘Ali and the disciples of Ja'far ibn Muhammad?’ Then, ‘Abd Allah ibn Sharik 
al-‘Amiri, Zurarah ibn A'yan, Burayd ibn Mu'awiyah al-jli; Muhammad 
ibn Muslim, Abū Basir Layth ibn al-Bakhtari al-Muradi, ‘Abd Allah ibn Abr 
Ya für, ‘Amir ibn ‘Abd Allah ibn Juda‘ah, Hujr ibn Za'idah, and Humran ibn 
A'yan will stand. 


Lm 


1 The word was written in the reference under the narration as “hawari’. I changed it to “hawariyya” 


because it is more correct linguistically. 
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Then, he will call the rest of the Shrah with the rest of the Imams on the 
Day of Judgement. These remarkable individuals will be the first of the 
forerunners, the first of the mugarrabin (i.e., those brought close to Allah) 


and the first of the mutahawwirin from the Tabi‘In.”? 


From this narration, the Imami scholars infer the description of many narrators 


as the disciples of the Imams and that they are from the purest of followers. 
A question: Does the above hadith have an authentic chain? 


Al-Khü'i deemed the narration weak in more than one place in al-Mujam. Under 
the biography of Uways al-Qarni, he described the narration as being "damaged 


in its isnad.”? 


He stated the narration is weak under the biography of Jubayr ibn Mut'in? and 
Said ibn al-Musayyab*. 


Whoever analyzes the biographies of those narrators mentioned in the narration 
from the actual biographical works of the Imamiyyah themselves, we will find 
them relying on the weak narration of al-Kashshi in establishing the discipleship 
of who they want. However, when it comes to the Sahabah, the authentic and 
established ahadith turn out to be, as the description of al-Tustari states, invented! 


5.3.6 The narrator keeping the company (suhbah) of the Imam 


A number of Imàmi scholars have mentioned that the narrator having 
companionship (suhbah) with the infallible imam is from the words of ta‘dil. 
When stating the levels of ta‘dil, Muslim al-Dawari states: 


1 Al-Tiisi: Ikhtiyar Ma'rifat al-Rijal (al-Kashshi), p. 9 no. 20. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 4/156, no. 1581. 

3 Ibid., 4/356, no. 2072. 

4 Ibid., 9/139, no. 5190. 
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NES Co dy SSM Sls SM oal he J be del J ig jal 


The fourth level: what proves uprightness after tawthiq and necessitates 


strength in the sanad.! 


Among the words he mentioned was, “sahib al-Imam (a companion of the Imam)" 
Muhammad Taqi al-Tustari (d. 1401 AH) states: 


Wastes able cuo lee JE Ob GU JE ge alb eu Small pL Cabs 056 eg gO 
ed, Gey c ME of ptas Heed ud 15 OS ye V] pL ele e Lobe Ld Vols 4 
MI s 


Their statement, "So-and-so is a companion of so-and-so Imam" is an 
evident form of praise. In fact, it is even above reliability because a man 
is on the religion of his friend and companion. Therefore, they would not 
take as a companion of theirs except he who has a sanctified soul. What 
testifies to this is the fact that most of those described as such are among 


the pre-eminent.’ 


Abū ‘Alt al-Ha'irt mentioned the reasons of praise, strength, acceptance of 


narrations and counted among them: 


The companion of so-and-so, i.e., one of the Imams sex, It gives the 


impression of praise.’ 


1 Muslim al-Dawari: Usül ‘Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 1/55. 
2 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 1/68. 
3 Abū ‘Ali al-Ha'iri: Muntaha al-Maqàl fi Ahwal al-Rijal, 1/92. 
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This is the opinion of a group of Imami scholars; they rely on the narrations of a 
person who was a companion of one of the infallible Imams—according to them. 


It is worth mentioning an issue that was touched upon by the Imam? scholars. It 
is known as “deeming reliable the companions of al-Imam al-Sadiq”. 


Muslim al-Dawart mentioned the difference of opinion regarding the tawthiq of 


four thousand companions of al-Imàm al-Sadiq.' He states: 


o o^ VE X se illa uel SS eL ae Sabal lel a 53 a JS oT eal di 
Ddal lia J] a3 s BU Jo [ide] e Sous Sg e$ Y s Chee Se oS cy Ol olang aiis ule 
ile d om La edes e y Sy sll 


It is claimed that everyone mentioned from the companions of al-Sadiq 
sag in the words of al-Najjashi and al-Shaykh is a thiqah (reliable) unless 
there is documented text stating his weakness. This means that every 
person about whom there is no praise and criticism mentioned is judged 


to be reliable. 


Al-Muhaddith al-Nür? is of this opinion and the author of al-Wasa'i? did 


not rule it out. 


1 In explaining the first person to make this claim, al-Khü'i states, "This originated from al-Shaykh 
al-Tüsi. Ibn Shahr Ashüb and others followed him. As for Ibn 'Uqdah, even though it is attributed to 
him that he counted the companions of al-Sadiq #\« as four-thousand and mentioned a hadith for 
each of them, their tawthiq is not attributed to him. Al-Muhaddith al-Nüri thought the tawthiq was 
from Ibn 'Uqdah. However, this is patently false.” (al-Mu‘jam, 1/56). Ja'far al-Subhani alluded to this 
issue and the connection Ibn ‘Uqdah had to it in his book, Kulliyyat ft Ilm al-Rijal, p. 324. 

2 Regarding the companions of al-Imam al-Sadiq, al-Nürt states, "Ibn ‘Uqdah made tawthiq of four 
thousand of them and wrote a book on them.” (Khatimat Mustadrak al-Wasa'il, 1/51, speaking on the 
asl of Zayd al-Zarrad). 

3 The author of al-Wasa'il is al-Hurr al-‘Amili. However, al-Hurr al-‘Amili mentioned these words in 
his book, Amal al-Amil. Under the biography of Khulayd ibn Awfa, he states, “If it is said of his tawthiq 
and the tawthiq of the companions of al-Sadiq »k—except for those whose weakness has been 
established—then it is not far-fetched" (1/83). 


4 Muslim al-Dawari: Usül ‘Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 2/261. 


563 


Then al-Dawari narrated from al-Mufid!, Ibn Shahr Ashib?, al-Tabarsi (d. 588 
AH)—the author of I'làm al-Ward?, al-Muhaqqiq Najm al-Din al-Hilli (d. 676 AH)’, 
and al-Fattal—the author of Rawdat al-Wa‘izin> that there are four thousand 
reliable companions of al-Imam al-Sadiq! 


It is necessary for me to pause at this juncture: In the discussion on the Sahabah, 
I narrated the statement of al-Namaàzi al-Shaharüdi about the Companions of the 
Prophet 3c&sit2, In it, he stated: 


What is necessarily understood from the many reports that speak about 
the apostasy of everyone save three or four after the Prophet ase is that 
the default state of every Sahabi that remained (alive) after the Prophet 
iui» and was not martyred in his time 4s£ is apostacy. The reason 
for this is because of giving preference to others who were not appointed 
by textual evidence for the position of successorship over someone who 
was appointed by virtue of textual evidence. Or, because of being sinful for 
neglecting his right. Therefore, it is not possible to make tawthiq of those 


who were not excluded except with legal evidence.‘ 


This was stated about the Companions of the Prophet 1S5! However, when 
the issue was related to the companions of al-Imàm Ja‘far al-Sadiq, we find al- 
Shaharüdi flipping the equation and saying: 


deb gu o VE eel ale Gola oles i BES fol Jus oT oss 


1 Al-irshad, 2/179. 

2 In his book, Manaqib Al Abi Talib, 3/372. 

3 In his book Kulliyyat fi ‘Ilm al-Rijal, p. 325, al-Subhani alluded to this reference saying, "(Page 165, 
chapter 4)" Muhammad ‘Ali Salih al-Mu'allim transmitted the reference from al-Dawari (2/262), 
the author of Usül ‘Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, saying. “I'lam al-Wará, p. 284, second 
edition)" I narrated this because I could not find the original source. 

4 In his book, al-Mu tabar fi Sharh al-Mukhtasar, 1/26. 

5 He is Muhammad ibn al-Fattal al-Naysabüri in his book, Rawdat al-Wa‘izin, p. 207. 


6 ‘Alī al-Namazi al-Shaharüdi: Mustadrakat ‘Ilm al-Rijal, 1/67, under the introduction, no. 6. 
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It is possible to say: the presumed state of the companions of al-Sadiq saz 


is reliability, unless there is evidence to the contrary. 


This is a strange foundation to lay. It does not require much thinking in order to 
see how false it is! Al-Shaharüdi considers the presumed state of the Companions 
of the Prophet sik to be apostacy and transgression—except for those who 
establish their Islam—and for the companions of al-Imam al-Sadiq, he considers 
the opposite; a presumed state of reliability "unless there is evidence to the 


contrary.” And, as they claim, they are in the thousands! 


From here, the scholar realizes the extent to which most Imami scholars venerate 
their narrators and assume the best for them (even if they do not know of their 
conditions), and the extent to which they arbitrarily dispose of the Companions 
of the Prophet iex, 


What is the position of al-Hilli and al-Khü'i regarding those described as being a 
companion of the Imam or a companion of the Prophet izat? 


The opinion of al-Hilli on companionship 


After analyzing the first section of al-Hilli's al-Khuldsah, we find him mentioning 
those who had companionship with one of the Imams without any other 
description. For example, under the biography of Rumaylah, he states: 


aie ell uel oia c 
From the companions of Amir al-Mu'minin.? 
Under the biography of Abū Shu'ayb al-Mahàmili, he states: 
PAI le bl eso o> 355 


1 Ibid., 1/64. 
2 Al-Hilli: Khulasat al-Aqwal, 146, no. 409. Al-Hilli only mentioned him as “Rumaylah.” 
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A Küfan. From the companions of al-Kazim six! 


Based on this, is it possible for us to say that al-Hilli placed both of them under 
the category of acceptable narrators because of their being described as having 
had companionship with the infallibles? The answer is no. 


What further proves that al-Hillt does regard companionship alone as a reason 
for tawthiq is the methodology he follows in the following biographies. 


‘Abd Allah ibn Tawus 


Al-Hilli states: 


pb jene ule d sel Sy pri ede Lo JI job dew Sle Sle cp dl ede Lo JI bol e 
inei cd m able koe kes 


From the companions of al-Rida st. He lived for a hundred years relating 
about al-Rida sx. I did not find any seeming ta‘dil and jarh of him. Rather, 
it is likely that he is from the Shrah.’ 


Al-Hillt stated that he is from the companions of al-Rida. Despite that, he said, 
“I did not find any apparent ta‘dil on him.” Thus, al-Hilli does not consider 
the narrator being described as being a companion of the infallible as a (form 
of) ta‘dil, even if it is a seeming one. Hence, he placed him in the first section 
because he is from the Shrah, not because of companionship. Placing him in the 
first section is based on his principle and referred to as “asdlat al-‘adalah (the 


presumption of a narrator’s integrity).” 


‘Abd Allah ibn ‘Ata’ 


Al-Hilli states: 


1 Ibid., p. 300, no. 1118. 
2 Ibid., 193, no. 604. 
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alae lig gue GY cou il lel op pel JU pM Leg le Salal SUI CL ul e 
tec - C o e ks o^ 


From the companions of al-Bagir and al-Sadiq sai. Nasr ibn al-Sabbah 
stated, "He is outstanding.” According to me, his ‘adalah is not established 
with this, especially considering the fact that al-Nasr ibn al-Sabbah is 


weak. 


This is another explicit statement from al-Hilli in that the narrator being 
described as having companionship with the Imam is not indicative of ‘adalah. 
Despite that, al-Hilli included him in the first section of his book because he 


based it on the presumption of the narrator's ‘adalah, not on companionship. 


The opinion of al-Khü'i on companionship 


Al-Khū was clearer regarding the narrator described with having companionship 
(with the Imam); he did not regard it as a reason for tawthiq or praise, whether 
it was in relation to the Companions of the Prophet «si or concerning the 
difference of opinion among the Imamiyyah on the (automatic) tawthiq of the 
companions of al-Imam Ja‘far al-Sadiq (which amount to four thousand). 


1. Al-Khü''s refutation against those who say that companionship with the 
infallible is evidence for the narrator’s tawthiq 


Al-Khü states: 


AU ee cll Cele 435 AS eol gle Vy BU JI le V an JUV deel ob pS ol 
pellai e eu Lady gle Obey LJ] See Y oye pd gale yee pranall shay ally ale 


You know that companionship does not at all prove reliability and 


uprightness. How can it when there are such people that enjoyed 
prig peop joy 


companionship with the Prophet «i> and the other Infallibles ssi 


1 Ibid., p. 206, no. 662. 
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who require no explanation of their (undesirable) condition, corrupt 


conduct, and evil actions?! 


2. Al-Khu''s refutation against those who say that the companions of al- 


Imam al-Sadiq are reliable 


In refutation of those who make tawthiq of each of the companions of al-Imam 
al-Sadiq, al-Khü' states: 


IS PDL! ale Gobatl Ole! of WL a o] B Gre ALG pè Ls gel ei OUS US's 
aÍ ea Sale ally ale Ul gle ul Come oye (JS Ol is seo ais ag SOI SIS lS GYT du) 
PAL ade Goal olol oye Ail ll er UT etl te Joy. dele Gatley 
BE os jell ielai OFS Gay Y af ea Gell oja gai GS y HW ay Soe Jil 
CNL LOLs OE ense OS D dole ory llie Wy LVI à egi le OL! 
Geel) XU Lend | (ue CY Ea ogee OI OT | co tI SIS Gola Clee of dee) 
Bal ue fol Y GYf 296 le yyy Vly Gb guy Stoll OB a. el JJ Lillie Uil YI 
Aj gts pA ele aal Clee! of (2 il Wel S Gee iw e Gye til ode Cale 
gem OF ge Was e uà Yy ge OLE 38 xa] s Jo UJ od 55] GY det gee coU, GT 

e je LS ande she SE II fp OURS pend ope Geet 0 53 ce 


How can it be? This claim is not believable. If what is intended thereby is 
that all four thousand companions of al-Sadiq #4 are reliable, then this is 
similar to the claim that states that every person who had companionship 
with the Prophet zzii is ‘adil. What also negates this is the fact that al- 
Shaykh made tad'if of a number of them... Al-Shaykh regards Abū Jafar 
al-Dawaniqi as one of the companions of al-Sadiq #%«, will he be deemed 
reliable with this? 


How can this claim be valid when there is no doubt in the fact that the 
group consists of various classes of narrators that have such differences of 
opinions and hold such different beliefs such that it is generally impossible 
for all of them to still be reliable? 


1 Al-Khü't: Mu jam Rijal al-Hadith, 1/73. 
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If what is intended by the previous claim is that the companions of al- 
Sadiq are many, and only four thousand of them are reliable, then this 
in and of itself can be believable. However, it goes against reality... This 
is because the number of narrators mentioned in al-Rijal do not exceed 
slightly more than three thousand. However, if this claim was presumed 
to be sound, then there are still no actual implications therefrom. Even 
if we assume that the companions of al-Sadiq are eight thousand and the 
thiqat among them are four thousand, we still have no way of determining 
who the reliable ones are from among them, and we also have nothing to 
prove to us that everyone that al-Shaykh mentioned is from the section of 
reliable narrators. Rather, as you know, the evidence rests upon that which 


does not exist.' 
Under the biography of Ahmad ibn Muhammad ibn Mutahhar, al-Khü' states: 


BU p js] Sal ab ald pL ele demus gh Cole A yi etal Sob! Gy tral ane Ul y 
LB G3 OUS oye ally ade UI she e SW Sp i breed | OS By AUS AS e sh for JI 
pred! ade PLY) Ca La 


As for al-Sadüq's describing him in al-Mashyakhah with the words, “The 
companion of Abū Muhammad £” there is not the slightest indication 
therein of the individual’s reliability or uprightness. How can that be when 
there were those among the companions of the noble Messenger isi 
who were there? What then do you think of the companion of the Imam 


pale 2? 


With this, the position of al-KhiTis very clear on the narrator described as having 


companionship. 


1 Al-Khü': Mu jam Rijal al-Hadith, 1/56. 
2 Ibid., 3/113, no. 912. 
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5.4. The positions of al-Hilli and al-Khu'i concerning riwayah and its 


sciences 


5.4.1 The position of al-Hilli and al-Khü'i regarding the narrator who has an 
asl or a kitab 


As will be mentioned, Imami scholars differ regarding the tawthiq of a narrator 
who has been described as having possession of an "asl", or primary source. 
However, it is essential in the beginning to explain what is meant by their 
statement, “He has an asl,” or, “a kitab (book).” 


Al-Hurr al-‘Amili (d. 1104 AH) states: 


ee sed Age oe YI Cae JU el all ge eU Shee abs od co es ed ot fe 
cen ab d oM sand GS Blan Jl PLu ede i Kall ell doves Col de A] DL! ele 
dod edi 


Ibn Shahr Ashüb transmits in his book, Ma‘alim al-‘Ulam@’, on the authority 
of al-Mufid, "The Imamiyyah—from the time of Amir al-Mu'minin £ 
until the time of Abū Muhammad al-Hasan al-'Askari s«s—have authored 
four hundred kitabs. They are called the Usül (Primary sources). This is 


1m1 


what they mean by, ‘He has an asl 
A]-Fadl ibn al-Hasan al-Tabarsi (d. 588 AH) states: 


BELL er i eg OU] GYT dal LUE Jal co pete ope al yl gd PDN le Gabel ye ceo; 
aal Glee s ald ge Agi lel g leal Lely J o ME OR By pre ge OLS Blan | slic! 

eol gel «3 eo ede ee egy YI JE O gà oe oh Ge el pO eel ee po mI ul 
Four thousand from the most famous people of knowledge narrated from 
al-Sadiq ss in the (various) chapters (of knowledge). Four hundred kitabs 


were authored from his answers to questions. They are famously known 


as the books of Usül. His companions narrated them, and the companions 
1 Al-Hurr al-Amili: Was@il al-Shiah, 30/208. 
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of his father narrated them before him, and the companions of his son, 
Abū al-Hasan Missa šei% (narrated them after him). There did not remain a 
science from the different sciences of knowledge except that chapters on 


it were narrated from him.' 
In defining an asl, Hadi al-Najaft states: 


ach ua Id eia) d enar Lera gh Mal g O92 cya PDL a gale LS ye Cree Lol pores all 
s PLII Dal > ce db gine X paa pra le sm s Jal, bem Lee code p ST Obs oy LE 
aeled ple g oaio B | clic so ly Ul se shell pol dpe LEV J pe pa Jd y 


It is a collection of reports that were heard from the Imams si with 
or without an intermediary. They were collected in their times and were 
not taken from another book; rather, they were taken from what was 
preserved in the chests (of man), etc., in order for it to be protected and 
preserved from the events of the days... They were named the Usül because 
they represent the foundation and roots of the madhhab (school). They 


play a major role in preserving the madhhab and saving it from perishing.? 


What is intended by their description of the narrator as someone who "has an 
asl,” or “a kitab" is that he is one of those who collected the words of the infallible 


Imam in a book, whether he narrated directly from him or via an intermediary? 


A]-Tüsi collected in al-Fihrist the names of the ShTi authors and the authors of the 
Usül. Based on the very important statements he makes in the introduction to al- 


1 Al-Fadl ibn al-Hasan al-Tabarsi: I'làm al-Warà bi A'lam al-Hudà, 2:200. 

2 Hadi al-Najafi: Mawsü' at Ahadith Ahl al-Bayt, 1/10, introduction. 

3 The Imamiyyah have a lengthy discussion on these Usül that they claim exist. Similarly, they 
unnecessarily differ in the different distinctions they make between the Usül and the Kitab. For 
more information, see Muhammad Rida Jadidi’s Mu jam Mustalahat al-Rijal wa al-Dirayah, p. 23. He 
summarizes for us the opinions of the Imami scholars in this regard. Also see al-Kalbasr's al-Rasa il 
al-Rijaliyyah, 4/112; Ja'far al-Subhani’s Kullryyat ft Ilm al-Rijal, p. 474; al-Karbasi’s Iklil al-Manhaj, p. 48; 
al-Kajürt's al-Fawà id al-Rijaliyyah, p. 99; and al-Mulla ‘Alt Kani's Tawdih al-Magqal, p. 229. 
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Fihrist, we are able to determine his opinion—he is from the forerunners on the 


issue of inferring tawthiq from the authors of the Usül. He states: 


poet ye ab LS LS tl ob us aus Spe Cle sly Gated os dels IS co 5 ID 
[eS ON 4 ilies gn al GoW Gil yo ga fry essel ge gaily Yoh anlay le Don das edly 
Becas eS CAS Oy itali Call O pees J pel Clee y bel ves cs 


When I mention each of the authors and authors of the Usül, it is necessary 
for me to point out what has been said about them in terms of jarh and 
ta‘dil, and whether or not his narrations are to be relied upon or not. 
And I will also explain his creed: Does it correspond to the truth or is it 
at variance with it? The reason for this is because many authors from 
our companions and the authors of the Usül ascribe to false schools, even 


though their books are reliable. 


This is a clear statement from al-Tust in that the authors of the Usül are not all on 
one level. Therefore, they are neither to be completely accepted nor rejected. In 
fact, as al-Tüsi stated, “... it is necessary for me to point out what has been said 
about them in terms of jarh and ta‘dil, and whether or not his narrations are to 
be relied upon or not. And I will also explain his creed: Does it correspond to the 


truth or is it at variance with it?” 


Thus, in the view of al-Tüsi—who is Shaykh al-Ta'ifah—that among them are 


those that are acceptable and those that are unacceptable. 


A number of Imami scholars are of the opinion that a narrator's tawthiq cannot 
be deduced from the fact that he has an asl or a kitab. This is what Ja‘far al- 
Subhani alluded to when he stated: 


Sel uiae yt AS OM p gles LA ama y aiU ye fol ld sf iar ld je HOS JN» Ul 
Cereal ellas OY à y Barre ees als Oly habill y Ail JUS BLL! alil SI JG 
pae Sly elillis ey adem dae ate Vy oy heal ste o pè elei sue 


1 Al-Tüst: al-Fihrist, p. 29. 
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As for the person who is an author of a kitab or an asl being (automatically) 
regarded as reliable or praiseworthy, this is unknown. This is because many 
authors of the Usül incline towards false schools (of belief), such as the 
Wadgifiyyah and the Fathiyyah, even though their books are reliable. This 
is because the term sahih (authentic) according to the early generation 
of scholars is defined differently than that of the latter-day scholars. 
Authenticity of the person's hadith according to the earlier generation of 


scholars does not entail his reliability.’ 
In disputing the meaning of asl, al-Khomeini states: 
ES ed gd ye Dead clas sf a sse YI le el a o] eel o pde gbil aby 


It is clear that their statement, "He has an asl,” is not indicative ofa reliance 


on it or its author, let alone their statement, “He has a kitab.”” 


As for those who are of the opinion that the narration of a person who has 
an asl is (automatically) accepted, they differ as to the level or degree of his 
acceptability: Does it imply tawthiq, or general uprightness, or uprightness in 
the more technical sense? 


After a general explanation and discussion on the meaning of asl, what is the 


position of al-Hillt and al-Khü'i regarding this difference of opinion? 


The opinion of al-Hilli regarding the narrator who has an asl or a kitab 


I did not come across any explicit statements of al-Hillt on this issue. However, 
the methodology in his book, al-Khulasah, is clear in that the narration of some 


narrators is not accepted, even though they are authors of the Usül. This implies 


1 Jafar al-Subhani: Kulliyyat ft Ilm al-Rijal, p. 485. 

2 Al-Khomeini: Kitab al-Taharah, Tahqiq al-murad min al-asl, 3/268. 

3 ‘All Kant: Tawdih al-Magàl ft “Ilm al-Rijal, p. 235. Al-Kalbasi did an excellent job in analysing the issue 
in al-Fawà id al-Rijaliyyah, 4/117. 
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that he does not assume tawthiq of the authors of the Usül. The following are 
examples of this. Under the biography of ‘Ammar al-Sabatt, al-Tüsi states: 


agde Joias ably 35 ail YI Leki oly Lol J 


He has an asl. He was a Fathi; however, he is a thiqah and his asl is relied 


upon.! 
Al-Hilli commented: 
a 2 dy led ll cue Jey 


According to me, it is better to suspend judgement in what he narrates in 


isolation? 


It is necessary for us to note the difference between al-Hill's suspending 
judgement in what the narrator narrates in isolation and al-Tüsi's statement, 
"His asl is relied-upon.” Despite the fact that the Imamiyyah rely on the asl of this 


individual, al-Hillt suspended judgement on it. 


Under the biography of al-Hasan ibn Salih ibn Hayy, al-Tüst states, "He has an 
asl? A]-Hilli placed him in the second section because he is from the Zaydiyyah. 
He did not pay any attention to the fact that he is from the authors of the Usül.* 


Under the biography of Ziyad ibn al-Mundhir, Abi al-Jarid, al-Tüsi states: 
pent CUS y (Lal a do 5 sled! day E Cas «| » Cadell suk 


Zaydi in madhhab. The Zaydiyyah Jarüdiyyah are attributed to. He has an 


asl and a work on tafsir.° 


1 Al-Tüst: al-Fihrist, p. 43, no. 52. 

2 Al-Hilli: Khulasat al-Aqwal, p. 318, no. 1244, section two. 
3 Al-Tist: al-Fihrist, p. 79, no. 176. 

4 Al-Hilli: Khulasat al-Aqwal, p. 337, no. 1330, section two. 
5 Al-Tist: al-Fihrist, p. 102, no. 305. 


574 


Al-Hillt placed him in the second section. 


A person can say that those whose narrations al-Hillt rejected, they are from 
the opposing sects of the Shrah, and they are those who from the outset are 


unacceptable in narration, as per the methodology of al-Hilli. 


This is a possibility; however, what is closer to the truth to me is that al-Hilli does 
not regard the asl of a narrator as indicative of his ‘adalah. Had that been the case, 
he would have alluded to it, even in one place. This is because he mentioned a lot 
about the authors of the Usül. Despite this, as I have mentioned, he included some 
of them in the first section and others in the second. In short, al-Hilli included 
the authors of the Usül in both sections of his book, the section on acceptable 
narrators and the section on unacceptable, or rejected narrators. Thus, it is not 
possible to state the opinion of al-Hilli with certainty on this issue. However, what 
seems closer to the truth is that he does not regard the (authorship of an) asl a 
form of independent evidence for praise of the narrator. It is merely a possibility. 
And Allah knows best. 


The opinion of al-Khü'1 regarding the narrator who has an asl or a kitab 


The opinion of al-Khü' is not different to al-Hill's on this issue; he does not 
consider the asl or kitab of a narrator a proof of his tawthiq, praiseworthiness, or 
uprightness. This is clear from many examples. 


Firstly, in responding to one of the narrations, al-Khü' states: 


OF edes e SS ume OLS I eu Lg e ed cale 5 cui Roo Ob iea o s à FI ose) 
o eats fel oas RS JI ji e da Ss cel sn are (s gl JE S] glee ace shaky ge Il) JI 
J3 y aS e Y fe JE ail ye alay lel oped elgg HWS Je etl e ilUs OE uu 
cob jl lS lS olal 3 a0 s p ier ce fo I BU y alll Sy lia aU y co d ede cde 


It is possible to scratch in its sanad from the angle that Talhah ibn Zayd is 


an 'Ammi whose tawthiq has not been made. Yes, he has a reliable kitab; 
1 Al-Hilli: Khulasat al-Aqwal, p. 348, no. 1378. 
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however, it is not known whether the narration is from his book or from 
him directly. This is because the person narrating it from him is al-Kulaynr 
and, in transmitting narrations, he did not keep to transmitting only from 
the actual kitab—from those who have an asl or a kitab, as al-Shaykh did 
in al-Tahdhib. Accordingly, it is permissible for his narration to be from the 
actual person and not from his book. Furthermore, you already know that 
his reliability has not been determined. However, ostensibly, he is reliable 


since he appears in the asanid of the book, Kamil al-Ziyarat.' 


Al-Khü'i mentioned the relied-upon kitab of the narrator. With the word "kitab" he 
does not mean that the individual authored it from inception; rather, he meant that 
he has a reliable kitab that he narrates with his Shaykh, and that the Imamiyyah 
relied upon this kitab. Despite that, he stated that his tawthiq has not been 
determined. If al-Khü' considered the reliable kitab of the individual as a proof of 
his reliability, he would have mentioned that. However, he inferred the tawthiq of 
the narrator based only on the fact that he appears in the chains of Kamil al-Ziyarat. 


Secondly, regarding Isma'll ibn Jabir, one of the narrators, al-Khü' states: 


isa y GUS 4 OGY euam say ple eee es] JEg piled o S3 Jab 8 Jo JI à eSI 
agin cela ye oly a gill d qe 


The discussion is about the actual person. Al-Najjashi? mentioned him and 
stated, "Ismail ibn Jabir: He narrated the hadith of the adhan. He has a 
kitab.” And like this, al-Shaykh also mentioned him in al-Fihrist? None of 
them made his tawthiq.* 


1 Al-KhüT: Kitab al-Salah, 2/14, Ikhtisas al-butlan bi sürat al- ilm wa al- amad. 

2 In Rijal al-Najjashi, p. 32, no. 71. 

3 Al-Fihrist, p. 42, no. 49. Al-Tüsi provided a biography of him in Rial al-Tüsi, p. 124, no. 1246 saying, 
"Reliable. Praiseworthy. He has Usül (pl. of asl). Safwan ibn Yahya narrated them from him.” This 
text further proves that the Imamiyyah generally refer to an asl as a kitab and, a kitab as an asl, at 
times. This is because he mentioned in al-Fihrist that he “has a kitab.” Al-Khü'i debated the statement 
mentioned by al-Tüsi in al-Rijal about Isma'il ibn Jabir. He believes that the person in Rial al-Tüsi is 
somebody else, different to the person he offered a biography of in al-Fihrist. 

4 Al-Khü': Kitab al-Salah, 2/272, Mà Yuqal badalan ‘an al-adhan fi sayir al-salawat al-wajibah. 
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Yes, al-Tüsi did not make his tawthiq in al-Fihrist. However, he made his tawthiq 
in Rijal al-Tüsi. However, the evidence is in the statement of al-Khü't, "None of 
them made his tawthig.” If al-Khü'i considered having an asl or a kitab as proof of 


his tawthiq, or his uprightness, he would have mentioned that. 


Thirdly, as the person who summarized al-Khü''s book deduced, al-Khü'1 judged 
that some narrators are majhül (unknown), despite the fact that they are authors 


of the usül. There are many such examples of this, including the following. 


Ibrahim ibn Yahya 


He has an asl. The person who abridged al-Khü's book considered him to be 
majhil.’ 


Al-Hasan ibn Ribat 


He has an asl. The person who abridged al-Khü's book considered him to be 


majhil. 


Al-Husayn ibn Abi Ghundar 


He has an asl. The person who abridged al-Khü's book considered him to be 
majhul.’ As for those whom he mentioned that have a kitab, they are many. Some 
of them include the following. 


Ibrahim ibn Khalid al-‘Attar 


He has a kitab. The person who abridged al-Khü''s book considered him to be 
majhil. 


1 Rijàl al-Tüsi, p. 124, no. 1246. 

2 Muhammad al-Jawahiri: al-Mufid min Mu jam Rijal al-Hadith, p. 17. 
3 Ibid., p. 139. 

4 Ibid., p. 162. 

5 Ibid., p. 8. 
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Ahmad ibn al-Hasan - al-Husayn - Ibn Sa'id ibn Uthman al-Qurashi 


In summarizing al-KhuT's opinion, al-Jawahiri states: 
Je thee ty Vased an ole GUS 4 J sema 


Majhül. He has a kitab. Some of our companions regard it as from the Usül.' 


Ahmad ibn Sulayman al-Hajjal 


The author of al-Mufid regarded him as majhūl.? 


In summary, from the examples, al-Khü'1 does not consider the narrator being 
described as one of the authors of the Usül, or kutub (pl. of kitab) as a proof of his 
tawthiq or uprightness. 


5.4.2 Abundantly narrating from the infallible 


Some of the Imami scholars are of the opinion that having abundant narrations 
from the infallible is from the signs of the narrator's tawthiq or uprightness. 
Enumerating the reasons of praise and uprightness of a narrator, Mahdi al-Kajürt 


al-Shirazi (d. 1293 AH) states: 


earl ae uS os pales LS Cat Sled ye Lely JE 2S aus 


The fact that he narrates a lot... (is) from the reasons of praise, as it appears 


from many biographies? 


Al-Namazi al-Shaharüdi states: 


ead Aland pth y JUS y az che Sty US Op deals Hb gl lal JU e paral e xis Js S 


1 Ibid., p. 24. There is a clear indication from his words that a kitab refers to an asl. 
2 Ibid., p. 29. 


3 Mahdi al-Kajürt: al-Fawa’id al-Rijaliyyah, p. 105. 
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Abundant narrations from the infallible, with or without an intermediary 
proves his uprightness, his perfection, the extent to which he receives true 


knowledge, and his high rank and position.? 
Al-Hurr al-'Amili states: 


Call de Jail JI uis 
Abundantly narrating proves uprightness.? 


Alluding to the fact that this is the position of the Imami scholars, al-Nüri al- 
Tabarsi (d. 1320 AH) states: 


PEL odi «ade ade LS Lebe Lede Li joo gl ll JI ae (SE eee) age Sly JE à iS 04$ 
Lad ed g eae E ola UT AS aen s ced) pal aalacal e WE LAS Ll ua La e 
le es uie eo fo 3 dake 


As the scholars of the science maintain, the fact of narrating abundantly 
from them si, with or without an intermediary, is itself a great praise. 
They regard it as from the reasons (of praise) because it often reveals the 
narrator’s interest in matters of religion and his efforts to spread the 
reports of the blessed descendants. This is a great virtue that leads such a 


person to the station of ‘Ali? 


The opinion of al-Hilli regarding the narrator who narrates abundantly 


When considering the methodology of al-Hilli with dealing with those who are 
described as having abundant narrations from the Imàm, it is difficult to state 
his opinion on this issue with certainty since he added such narrators in both 
sections of his book. 


1 Al-Namazi al-Sháharüdi: Mustadrakat “Ilm al-Rijal, 1/59. 

2 Al-Hurr al-‘Amili: Wasa’il al-Shi'ah, 30/289. 

3 Al-Nüri al-Tabarsi: Khatimat Mustadrak al-Wasa il, 5/224. 

4 As in the biography of Ibrahim ibn Nusayr (p. 63, section one) and Muhammad ibn ‘Abd al-Muttalib 
al-Shaybani (p. 397, no. 1601, section two). 
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However, I have those who have alluded to the opinion of al-Hillt in that he 
regards the phenomenon of abundant narrations as being from the reasons of 
praise or tawthiq of a narrator. Al-Burüjirdi (d. 1313 AH) states: 


Ler) ek] o Ae y Lg tll ze oabl pte na al y do oa ge gay hls I gS aS Gaza y 
BU JI al gob ope al tLe oy el pl dee Leer yey Ely Spd led oo al Gea, oU 
he Jl ye BS pL BLS sls CA lel a 4S alll yy 


And from them: the fact that he narrates abundantly. This necessitates 
acting on his narrations together with the fact that he was not criticized, 
according to al-Shahid. According to al-Hilli in al-Khulasah, it is from 
the reasons of accepting narrations. According to al-Majlisi, under the 
biography of Ibrahim ibn Hashim, a narrator having abundant narrations 
is from the evidences of his reliability. However, it appears that it is from 
the reasons of praise and strength, as is the case in many narrators' 


biographies.” 


Al-Burüjirdi deduced that al-Hilli is of the view that the narration of a person 
who is described as having abundant narrations is acceptable. Al-Jawahirr is also 
of this opinion. In proving the tawthiq of Ibrahim ibn Hisham, he states: 


cA ph je pino cys ple lol pate se Vy BUI s DU pale oy enl yl ot Ja 
edes «e Ely JE ope lS US] y gills Clee dled sel GUS le bab) ojos doll 
Als SBS Sp LE LS tal cya è Sl pal gi Shey oye el] UJ JE oy eel ce ames s Uta 
Cera IS SUB ys Lang Le gil yy pds Se JE Ailes Li pel (pT ale) Gobet! JU a3 y Lee 


aly d sd ee W Ob Lede e Ll 


Were it not for the fact that Ibrahim ibn Hashim enjoyed a level of trust and 
support with them, he would not have been safe from their criticism and 
insinuations, according to the custom. Moreover, it is further supported 
by the fact that the great companions rely on him, al-Kulayni narrates 


from him, Muhammad ibn al-Hasan ibn al-Walid did not exclude him from 


1 ‘Ali al-Burijirdi: Tardif al-Magal, 2/261. 
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the narrators that he excluded from Nawadir al-Hikmah, as it was said, and 
because of the fact that he narrates abundantly. Al-Sadiq s: said, "Know 
the rank of men according to the extent to which they narrate from us.” 
What emphasizes this even more is the fact that in al-Khulasah, al-‘Allamah 


stated that the more preponderant opinion is to accept his narrations.’ 


After reflecting on the biography of Ibrahim ibn Hashim, it is possible to say that 
the opinion of al-Hilli is to accept his narrations. This is because he said, "The 
narrations from him are many. The more preponderant opinion is to accept his 


narrations."? 


Thus, al-Hillt accepted Ibrahim ibn Hisham because of his abundant narrations. 
Perhaps this is closer (to the truth). 


It is possible to say that al-Hilli built upon the premise of what is known as “asalat 
al-‘adalah,” or the presumption of a narrator's integrity in relation to Ibrahim ibn 
Hisham, especially considering his statement that he was unable to successfully 
find (any statements) of praise or criticism. If abundant narrations indicated the 
narrator's praise according to al-Hilli, he would have mentioned that abundant 
narrations are from the signs of acceptance. This is also a possibility. 


The opinion of al-Khü'1 regarding the narrator who narrates abundantly 


Al-Khü'1 was more explicit in his opinion on a narrator who narrates abundantly. 
He did not consider this from the reasons of accepting a narration. In refuting 
those who state that this a reason for accepting a narrator's narrations, he states 


in a lengthy discussion: 


SI hol, S gl ule pM ale eparl ye aule) BA Gated esed le Jal 
PLI ede Lal JG .. Ge gills A he bee Sle JE Does 13 el Ul ne S UB. cul; 
(e Ua 0 So im Lei ego fall AR Y UB Ue gll y oe O soe Le pts Leap J jes | el 


1 Muhammad Hasan al-Najaft al-Jawahiri: Jawahir al-Kalam ft Sharh Shara'i' al-Islam, 1/8. 


2 Al-Hilli: Khulasat al-Aqwal, p. 49, no. 9. 
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l el JU pI abe UI ce ul se idal giall g Lage OS SE Cree pe poll D So sh 
Us epulo) 243 le bee oll Jobs 


It is inferred from three narrations that a person is to be considered based 
on the abundance of his narrations from the infallible sa%—with an 


intermediary or without: 


1. Abū ‘Abd Allah stated, "Know the ranks of men by us by the extent 


they narrate from us.” 


2. Al-Sadiq sa stated, "Know the ranks of our Shrah by the extent 
to which they narrate from us. We do not consider the faqih (jurist) 
from them an actual fagth until he is a muhaddath. It was said to 
him, "Or, the believer is a muhaddath?" He said, "He is a mufahham. 
A mufahham is a muhaddath.” 


3. Onthe authority of Abū ‘Abd Allah gat who said, "Know the ranks 
of people by us based on the extent to which they narrate from 


us”! 
Al-Khü'i commented: 


... The answer to these narrations is as follows: All of these narrations are 
weak. The reason why the last two narrations are weak is evident. As for 
the first narration, it is because of Muhammad ibn Sinan. According to the 


more likely opinion, he is weak. 


However, if we turn a blind eye to the weakness of the Shaykh, then the 
indication there in is still limited. This is because what is meant by the 
sentence, “the extent to which they narrate from us,” is not the amount of 
what the narrator narrates from them #—even though whether he is 
truthful or is aliar isnot known. When it is not known whether he is truthful 


or a liar, then this is not a praise of the narrator; sometimes the narrations 


1 These are the first three narrations in the book, Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi) of al-Tüsi 
(p. 3). 
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of a liar can be more than the narrations of a truthful person. Rather, what 
is intended thereby is the extent to which he (authentically) receives their 
narrations si, This can only be attained after the narrator’s words are 
proven to have authoritative value and after establishing that what he is 


narrating has, in fact, come from the infallible saz, 


Al-Khü states: 


855 pally past Rae e CASS Y e al JI Ge les eS] Sly JE a 50] 


Abundantly narrating, when the truth of the narrator is not known, it does 


not necessarily reveal the greatness ofthe individual. 


At times, a narrator can have abundant narrations and still be from among those 
whom the scholars have agreed is weak. Under the biography of al-Mufaddal ibn 
Salih Abū Jamilah, al-Khü' states: 


A5 des chy de OYE Joy ge gen I Clee IEW aly bl NES oli» uh e 
ee BI inea he SL gps ble gps arms Le ae Lg LEY Sey Sa DY eae 


It has already been mentioned more than once that a narrator who has 
abundant narrations, and the narrator who has both eminent people and 
the people of consensus narrating from, these two facts do not indicate to 
his reliability. Assuming this is the case, it is still not possible to accept the 
narrations because of what I heard from al-Najjashr in that the individual's 


weakness is essentially agreed upon? 


A narrator with abundant narrations can also, at times, be a liar and extreme in 
his beliefs. Al-Khü' states: 


1 Al-Khü': Mu jam Rijal al-Hadith, 1/74. 

2 Al-Najjashi did not offer a biography on him; rather, he mentioned him under the biography of Jabir 
ibn Yazid al-Ju'fi when he stated, “A number of people narrated from him who have been criticized 
and deemed weak, including ‘Amr ibn Shimr and Mufaddal ibn Salih...” (p. 128, no. 332). 

3 Al-Khü': Mu jam Rijal al-Hadith, 19/312, no. 12607. 
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Qo Age i US gf Jua y dU p] eget, Cand Lad y ally A pA aS y b oy Jen Ol 
kl) Gag Ely JE ES 265 op (ee OF Les GS E OLLI Lalan Lied oga yp ale Apul y 0 pe 
Lpealend lah glory Lee gb ald yb oye gl dag CUS pb Lay Bile] Gand aS Yury o ede 
al gl cul doled s ISI y L ele pee cy Heres oy dor ial as Lele ose MI Se: ES 


seed leek ols 


There has been discussion on the reliability, or lack thereof of Sahl ibn 
Ziyad. Some are of the opinion that he is reliable. Al-Wahid is inclined to 
this opinion and he suggests a number of weak proofs to substantiate it. He 
refers to them as "imarat al-tawthiq (signs of tawthiq)". Among such signs is 
the fact that Sahl ibn Ziyad abundantly narrates; eminent people narrate 
from him; the fact that he is a scholar of ijazah (authorization); and other 
similar signs. These reasons are not completely self-contained. Assuming 
they are valid, how is it possible to rely on them when there is Ahmad ibn 
Muhammad ibn Tsa's testimony that he is a liar and has extreme views, 
as well as Ibn al-Walid, Ibn Babawayh, and Ibn Nüb's testimony that he is 


weak?! 


Thus, the correction opinion is that abundant narrations is not indicative of 
tawthiq or uprightness since, as you can see, such a narrator can be an extremist 
(in his views), or a liar, or from those whom the scholars have agreed to his 


weakness. 


5.4.3 The fact that the narrator narrates from eminent people and they 


narrate from him 


Many Imami scholars mention the reasons of tawthiq or tahsin (deeming 
someone upright) of a narrator and count among them the narration of a person 
from eminent people, or vice-versa. Perhaps this principle was not mentioned 
until after it became clear that most of the Imami narrators are counted among 
the unknown, about whom nothing is known except a name! In justifying the 


adoption of this principle, al-Khaqani states: 


1 Ibid., 9/356, no. 5639. 
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ole oe palin pill ee uUa ope dolar ye pair Wl poy Ule ge Optic Coy be LoS 
cb od se! à elo] ark lll de eJ y Se IS La 53 ee oed gilt ele VI 
ob Jas eee olco MI eae s Jo le obse VI pla let] Ji JE aS LÀ ea SU ua edi 3 sd 
ae A s JE p SS ES J gemd gh all Le JE eS I Gl gl SG dag iali JE MI utl s 

a ele 05 edo, 


Many a times, our early scholars would narrate from a number of their 
scholars whom, as it appears from their condition, were of significant 
prestige. There is no mention of them in the books of narrator criticism. 
Building on what is apparent would imply including them among the 
unknown narrators. Actually, the fact that they are not mentioned in 
the books of narrator criticism gives the impression that there is to be 
no reliance on and attention given to them. It is problematic since 
circumstantial evidence would imply that these great individuals would 
not take a weak or unknown person as a teacher from whom they would 


frequently narrate from and express a concern for. 
Al-Bahbahani (d. 1206 AH) states: 


FU SB She JE he gale Gos poles! OU 12] 5... ply Ded BLT gay ce fled Aly) 
BU JI LJ] ase al s td Lab Le SU s [alec 


A great person narrating from him—which is a sign of greatness and 
strength.. When the great person is among those who also critique 
narrators for narrating from unknown narrators and other similar people, 
then this perhaps can indicate to the fact that the narrator (from whom 


the great person is narrating) is reliable.’ 


Thus, al-Bahbahàni considers the fact that when a great person narrates from 
him—let alone a few great people—then this is from the signs of acceptability and 
strength. Then he takes it a step further; that is to say that if this great person 


1 Al-Khaqant: Rijal al-Khaqani, p. 181. 
2 Al-Wahid al-Bahbahani: Fawa’id al-Wahid ‘ala Manhaj al-Maqal (al-Ta ligah), 1/145. 
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is also a critic and criticizer of those who narrate from unknown narrators, then 


this is not just a sign of greatness or praise; rather, it is a tawthiq of the narrator! 
Al-Bahbahani mentioned a narration of the great people from him and said: 
DST Sesh eA Ely bo LS BUN Mots Glee cys tele Oy IS 13] 


When the narration of a (ordinary) group of companions (from a person) 
suggests reliability—as mentioned already—then the narration of very 


great people (from a person) is an even stronger suggestion of reliability.’ 


In general, this is the opinion of many Imami scholars. 


The position of al-Hilli and al-Khü'i on the narrator who narrates from the 


greats and they narrating from him 


There isn't a clear opinion of al-Hilli for me on this issue. However, al-Khü'i was 
clear in his opinion: he regarded this as a reason for accepting the narration of a 
narrator. In refuting the previously-mentioned words of al-Wahid al-Bahbahani, 
he states: 


MiSs 3 431 y DI s Dl ads ye [lel Aly) Of SS cao XE lE (3 ed > JI Gales! LS 
ABUL ogadi OF cys Bye pb ps Ley Rabe Ll oe esl sl al A y) sl ace DEV Aly, 
HE Là ue O99 ple gS Cadel 


As al-Wahid claimed in al-Ta'liqah—when he mentioned that the narration 
of a great person from a person is a sign of greatness and strength, or that 
the narration of a thiqah or a great person from his teachers (is also a sign 


of greatness); This is rebutted on account of what was mentioned on more 


1 Ibid., 1/146. See also: al-Fawa'id al-Rijaliyyah of al-Kajürt, p. 106; Usül al-Hadith wa Ahkamuhu fi ‘Ilm 
al-Dirayah of al-Subhant wherein he dedicated an entire chapter entitled “Riwayat al-ajill@ ‘an al-rāwī 
al-majhül (The narration of great people from an unknown narrator), p. 179. Al-Ayrawani disputed the 
issue in his work, Durüs Tamhidiyyah fi al-Qawa id al-Rijaliyyah under the discussion "Riwayat al-thiqah", 
p. 154. See also: Tawdih al-Maqal of al-Mulla Kani, p. 207; Manhaj al-Magal of Abū ‘Ali al-H@iri, 1/523 


under “al-Mawarid al-mustathna min afdaliyyat al-ta jil”. 
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than one occasion, viz. many who were famous for fiqh and hadith would 


often-times narrate from unreliable narrators.' 
Al-Khü' states: 


cpl de Y s BE SI Je IU Y eS ME AI, 


The narration of the greats neither proves reliability nor uprightness (of 


the narrator)? 
Similarly, al-Khü'i in the context of refuting this opinion, states: 
ë jaja Eal A gly CISL Gy re ge ee DEV Aly) 


The greats narrating from someone who is known to lie and fabricate is 


not noble? 
Similarly, he states in relation to this issue: 


dim gle Y y US gle Jay Y fey gle Lill ael of 


The reliance of the earlier generation on a person neither indicates his 


reliability nor his uprightness.* 


For the sake of benefit, I will mention the statement of al-Tustari (d. 1401 AH) 
who agreed with al-Khü'. He states: 


Y lage OU is o5 OU oe Us; Leb eeu] oy deme g ete on ler uh all Us 
Log) o ig) o 9 jo JS By gle «à is 


The statement of al-Najjashi regarding Ja'far ibn Bashir and Muhammad 


ibn Ismail that "they narrated from the reliable narrators and reliable 


1 Al-Khü': Kitab al-Salah, 1/523, al-Mawarid al-mustathnà min afdaliyyat al-tajjil. 
2 Ibid., 8/288, no. 4702. 

3 Ibid., 17/170, no. 10938. 

4 Ibid., 4/352, no. 2054. 
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narrators narrated from them” does not prove that every narrator of 


theirs and what they narrate is reliable. 


5.4.4 Scholars who grant ijazah (authorization to narrate) and its implication 
on tawthiq 


"Abd al-Hadi al-Fadli states: 
ONERE AETERNE CENSURE 


They are the scholars from whom authorization is sought in narrating the 


famous books and collections of hadith.” 
Al-Ayrawani illustrates it for us in the following manner: 


gas ol BAN jai J gly a ree g Sba i a ree GU OLS aby Ob Leaks Stew jor 


Be callers s LS BLE ME gree daly JE fore... JSAM Vn Le ellas p addr ge poll coul y JI ce 
Bj YI ees as BLY cn e SUI OLN Cole 


The teacher authorizes the student such that he hands him the book in 
which he recorded and gathered the narrations, and says, “I authorize 
you to narrate from me the existing narration herein.” It is termed in this 
manner... ‘receiving the narration by way of permission. Just as the author 
of the book from whom the authorization comes is termed Shaykh al-Ijazah, 


or the scholar of authorization.’ 


Most Imami scholars are of the opinion of making tawthiq of majhül scholars 


of authorization’ such that if nothing is known about a narrator, and he is a 


1 Al-Tustari: Qamüs al-Rijal, 1/73. 

2 ‘Abd al-Hadi al-Fadli: Usül Ilm al-Hadith, p. 147. 

3 Bagir al-Ayrawani: Durüs Tamhidiyyah fi al-Qawa'id al-Rijaliyyah, p. 158. See: Usül al-Hadith wa 
Ahkamuhu of Jafar al-Subhani. He speaks on the meaning of shaykh al-ijazah in a formidable manner. 
4 Al-Wahid al-Bahbahani states, "What is known is that it is considered from the reasons of 
uprightness (of a narrator)" (Fawa'id al-Wahid ‘ala Manhaj al-Maqal al-Ta liqah, 1/141). Al-Khü' states, 


"It is famously-known that the scholars of authorization do not require tawthiq (to be made of them) 
(al-Mu'jam, 1/72). 
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scholar of authorization, they consider it a tawthiq, even though his condition 


is unknown! 


What prompted most of the Imamiyyah scholars to adopt this opinion is that 
they found that most of their books are narrated and authorized from names 
of narrators whose conditions are completely unknown. This means that many 
of the narrations are false due to so many of the narrators being unknown. As 
such, they were forced to adopt the opinion of making tawthiq of those who are 
described as being from the "scholars of authorization"—even if they did not 


know the reality of such a narrator's condition! Jafar al-Subhant states: 


See JI S o pao ge È eh US ot Lol lay Oy jem oe eI Gale ye Ges O| 
BE SL 


A number of scholars of authorization, those who grant others 
authorization of an asl or a kitab are not described as reliable in the 


dictionaries of narrator evaluation.' 


Al-Hasan ibn Zayn al-Din, the author of al-Ma‘alim states: 


pe) odo gilts sse ME agile cs peb ill eoa ye Role ye bilade tpa Optical sy» 
cd ser eL gles! path alll le lly Jie SIS 3 SS 


Our early scholars would narrate from a number of their scholars whom, 
as it appears from their condition, were of significant prestige. There is 
no mention of them in the books of narrator criticism. Building on what 


is apparent would imply including them among the unknown narrators.’ 


1 Jafar al-Subhani: Kulliyyat fi Tlm al-Rijal, p. 353. He has a lengthy discussion on the topic that can 
be referred to. 

2 Al-Hasan ibn Zayn al-Din al-Shahid (the author of al-Ma‘alim): Muntaqa al-Jamman ft al-Ahadith al- 
Sihah wa al-Hisan, 1/39, no. 9. He attempted to justify not mentioning them and made excuses for it. 
Muhammad al-Sanad attempted to justify the fact that there is no mention of them in the books of 
narrator evaluation by claiming it is not necessary to mention every single reliable narrator therein, 
also that the door of ijtihad on narrators is not closed, and other similar statements. See his book: 


Buhüth ft Mabani “Ilm al-Rijal, p. 159. 
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Then he attempted to infer acceptance of their narrations. 


Criticizing the methodology of the Usüliyyah and describing them as being 
contradictory, al-Bahrani (d. 1186 AH) states: 


lind pg Mol (us Cell bee pS eV US ye 05) E lad pend pets 
des AB oe VO Ls uM eM ge OF age Ge) Lee my oe oy Ulpies roe col ot eel oS 
Qi deme gy dal fee CIB Vy Ces She JE Cus Ll 1 Sb pS BLY Gale ye Hae Coll 
Aol ores als oll oy pedo grey Ue oe gy dares gg tools A Ec eel 
gla oS W3 Jis y Gill ye O gine en y BLY! cele eY a OF ages ees eel ely te 


eJ 


Because they contradicted themselves in what they decided on regarding 
that term. As such, they judged ahadith to be authentic when, according 
to their terminology, they are weak, such as the marasil of Ibn Abi ‘Umayr, 
Safwan ibn Yahya, and others. They claim that they commit irsal from 


reliable narrators. 


And like the ahadith of a number of scholars of authorization who are not 
mentioned in the dictionaries of narrator evaluation with any praise and 
criticism (for and against them), such as Ahmad ibn Muhammad ibn al- 
Hasan ibn al-Walid, Ahmad ibn Muhammad ibn Yahya al- Attar, al-Husayn 
ibn al-Hasan ibn Aban, Abi al-Husayn Ibn Abi Jayyid, and their likes. They 
claim that these scholars of authorization are not in need of their tawthiq 
being made! There are many such examples for the one that searches for 


them. 


Muhsin al-Amin states: 


aed eli gi oly Geel eis al Sled al pein pb ae POUL! Gilde ys dele Ol 
Fre sel) eid yi pe ol alll eY po p le ta I a gl ye GB Gilley Lode ees y 
BU y 


1 Al-Bahrani: al-Hadà iq al-Nadirah, 1/23. 
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The scholars of narrator evaluation did not make tawthiq of a number of 
scholars of authorization and others. Or, some have made their tawthiq 
while others have not. However, they have been praised in such a manner 
that is close to, or even more than a tawthiq. It is evident that their tawthiq 


was not made because of how clear their condition in being reliable is.' 


Strange is the statement of al-Amin! It is possible for us to apply this claim to 
every unknown narrator! I do not know why he does not bring out for us the 
praises which he claims are close to tawthiq? If we ask him to mention something 
of it, he would find no avenue to do so. How could he when all he knows about 


them is their name? These are but the excuses relied on by al-Amin. 


Evidence for what has been mentioned is the fact that they admit to there being 
a number of narrators whose conditions are unknown that exist in the books 
of narrator evaluation. And this is not a small amount; they are the scholars of 
authorization from whom the words of the Ahl al-Bayt are transmitted, as they 


claim. 


Even stranger than this is the statement of al-Majlist (d. 1111 AH) in Maladhdh al- 


Akhyar wherein he comments on unknown status of certain narrators: 


daly Mage a Sele Sly dat Vy Cote genital Label OS Boel J Us VU ols Lets 
Lass SLE SU obilla oinal ope Gel VESEY Gale yo Gel JI bale ue glee 
SUMI eda eae g JUNI a sd se! 3 OS 


Whatever the case may be, I did not find a jarh or a ta'dil of the first in the 
books of our earlier companions. The second is mentioned ambiguously. 
Perhaps their unknown status is not harmful considering the fact that 
both ofthem are among the scholars of authorization, not because they are 
authors or memorizers of reports. They are only mentioned in the isnad 


for the sake of ittisal (contiguity) and so that the isnàd is not disconnected.’ 


1 Muhsin al-Amin: Ayyan al-Shi'ah, 3/157. 
2 Muhammad Bagir al-Majlisi: Maladhdh al-Akhyar, 1/37, hadith no. 1, under the chapter “al-Ahdath 
al-müjibah li al-taharah. 
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The reality of their condition is that many among then are unknown. They are 
only mentioned for the sake of ittisal, even though the condition of that narrator 


is not known. Al-Hurr al-'Amilt acknowledged this reality with his statement: 


aa eH elus e Sy ae y ob AL SVL pe oe pail aly sa aS Ge ela LSU 
tke QUasl Slo peso Sd by aca Eades! fa cL XI fool Sly I Gb al be 
pL J pol ye 3 uia fp dares nb eto Ob dt abd! ad poy GLU ALL al 


Many a times, we state regarding numerous narrators that they would 
not permit lying in relation to narrating hadith. Regarding such a person, 
it is known that it is a path towards the narration of someone who is 
originally a thiqah from whom the hadith is narrated from. The benefit in 
mentioning such a person is merely for the sake of barakah in maintaining 
the contiguity of the verbal chain of communication, and for the sake 
of deterring the reproach of the 'Ammah against the Shi'ah in that their 
ahadith are not mu an‘anah (i.e., narrated using the words “an (from)’; 


rather, they are transmitted from the usül of their predecessors. 


This is the reality of the situation. Therefore, you will rarely find a book in the 
sciences of hadith and narrator evaluation of the Imamiyyah except that there is 
an attempt to verify it, even though it is just a claim that is not based upon actual 
evidence. This will be seen from the refutation of al-Khü'. 


The difference of opinion on the issue of tawthiq of the scholars of authorization 
has an impact on the acceptance or rejection of narrations. Al-Kalbasi (d. 1315 
AH) states: 


ÀJ» 6p Vd eoa JI OS gl Dill le i iL MI ior ek Io he Lae eoa O So OF Key 
Harel yi egre! yaad! lans Koy OY Skee SU ected le ofp Dull le Bj Ye ont 
goall 


It is possible that the authentication is based on the ‘adalah (of the 


narrators) which is inferred from the scholars of authorization. If the 


1 Al-Hurr al-Amili: Wasá il al-Shiah, 30/258, no. 9:10. 
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authenticator only considers the presumption of praise for the scholars of 
authorization (and does not presume ‘adalah), then there is no possibility 
to, via authentication (of the hadith), to judge that some unknown 


(narrators) have ‘adalah. 


Therefore, because of the impact this principle has on the tawthiq of tens of 
unknown narrators that exist in their books of narrator evaluation, many scholars 
of the Imamiyyah have given it much attention and have attempted to support 
it with every type of evidence they have at their disposal. Accordingly, they 
authenticate thousands of narrations that these unknown narrators transmit for 
them and yet, at the same time, they criticize the Companions of the Prophet 


Acsi 


The proponents of this principle differ: Does it indicate to the 'adalah of the 
scholar of authorization, or, is it simply an indication of his upright condition? 


What is the position of al-Hilli and al-Khü'i regarding the tawthiq of scholars 
of authorization? 


The position of al-Hilli regarding the tawthiq of scholars of authorization 


I was unable to find an explicit view of al-Hilli on this subject-matter. However, 
considering the general methodology ofal-Hillrin dealing with the Imaminarrator 
who has no criticism levelled against him, and considering his acceptance of the 
narrations of Ibrahim ibn Hashim al-Qummi (because of their abundance, as we 
have already seen), it is possible for us to deduce, based on the above, that al-Hillr 
considers the tawthiq of the scholars of authorization—when he does not hold a 
false belief (in his view). 


Based on some of the statements of al-Khü't, we can deduce that al-Hilli does 
consider the automatic tawthiq of the scholars of authorization. Al-Khü' states: 


1 Abū al-Ma‘ali al-Kalbasi: al-Rasa'il al-Rijaliyyah, 1/343. 
2 Abū al-Ma‘ali al-Kalbasi has provided a detailed analysis of this difference of opinion in al-Rasa’il al- 
Rijaliyyah (3/292 and 4/140). See also: Usül Ilm al-Rijal of ‘Abd al-Hadi al-Fadli, p. 149. 
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And Majilüyah's tawthiq was not made. We have mentioned on more 
than one occasion that merely being a scholar (of authorization) does 
not necessitate reliability. Therefore, whoever judged the narration as 
authentic, did so following al-‘Allamah in al-Khuldsah. And there is no 


consideration to be given of his authentication.' 


The text of al-Khü' can be a proof that al-Hilli makes tawthiq of the scholars of 
authorization based on the words of al-Khü't. And even though the text is not 
explicit, or it is too deficient to infer what is intended thereby, it is, nonetheless, 
not farfetched. Perhaps what can support this is the statement of al-Khü't under 
the biography of Ahmad ibn Muhammad ibn Yahya al-‘Attar: 


iy Je MS y Clams gy Ue JI ce (EG pallio Le SI ca deol BSL d Al cenas 
ole ie Anal cma O oya pa le o3 p ema Gy deua i del Lee y opie ol cl Ul Le JI 
ade ze MI Ses cs VIS p BEY ela cya o T Of ley III DLel le sly 


The authentication of al-‘Allamah under al-Fá'idah al-Thaminah of al- 
Khulasah comes from: al-Sadüq to ‘Abd al-Rahman ibn al-Hajjaj and 
his chain to ‘Abd Allah ibn Abi Ya'für. Both of them contain Ahmad ibn 
Muhammad ibn Yahya. What refutes this is the fact that, as mentioned, the 
authentication of al-‘Allamah is based on his principle of the presumption 
of adalah, and on the fact that Ahmad is from the scholars of authorization. 


It is not possible to rely on these two matters.? 


Perhaps this text is clearer in that al-Hilli follows the methodology of making 
tawthiq of the scholars of authorization, as al-Khü' stated. 


1 Al-Khü': Kitab al-Hajj, 4/270, "Kaffarat gal‘ al-shajarh". 
2 Al-Khü': Mu jam Rijal al-Hadith, 3:121 (no. 932). 


594 


The position of al-Khu' regarding the tawthiq of scholars of authorization 


Al-Khü1 mentioned his opinion regarding scholars of authorization in the 
introduction to his book, al-Mu jam; he does not regard the narrator described as 
being a "scholar of authorization" a reason for his tawthiq unless one ofthe early 
generation of scholars documented it as such, or, his tawthiq is based on other 


reasons. 


In refuting the opinion that states the tawthiq of the scholars of authorization, 


al-Khü' states: 


aye iail | Als jor I Get OB ae yi s nS BU JI | az Y joe MI Uis oy ot NO 5 Ol 
be ee Y sb alan Be Jls CÍ J gi s oded LSI SDN a le 
dh pli ge bE pai S li an ee col JI 


The fact that a person is from the scholars of authorization does not 
invariably necessitate his reliability. In reality, the scholar of authorization 
is (just) a narrator. Not in a detailed sense, but in a more general sense, 
he merely gives the book to his student and says, “You are authorized on 
my behalf to narrate it.” Thus, he is not much different than an average 


narrator such that he does not require his tawthiq to be made. 
In another place, al-Khü' states: 


OUS (333) G y.al OY Hy alas Lal sei ASI y Gatal d Bi YI Gale a agi S Ul y 
Uo pe OL Je ous sf OLS US peg OR e pl Land DUST el uaa enl, drone ee cade JE jas 
a cal ob ail Co pee od) Sd eo abl gil ade tll BLS Ga el ga ge jer] 
dena ga al og ball ule BLA ys etary Lob Jaca ule fro gh dx OUS a aai oy Aly 
od gf ad St RAE pes OS ES dang Sule oye gry (08) dall ae oy) A «33 
ce (048) oles) aao LS HE ge Vga Val A Vy anti ge Cpe oly Go pl Lg als 
OT by Hy US Bare Ll S I JI nb All cul de olazel ce pel oI ASI OF pile lb ol 

BE JI de J VS Y a peti 3 pes 


1 Al-Khü': Kitab al-Sawm, 1/291, “al-Iftar ala muharram kaffarat al-jam”. 
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As for the fact that both of them? are from the scholars of authorization, 
such as al-Sadüq and al-Kashshi, it too is like its two predecessors’. This is 
because al-Sadüq would transmit hadith from who he heard it from and 
would take it from him, whether he was a Shri or not, and whether he 
was reliable or not. In fact, from his scholars of authorization is someone 
who is a Nasibi Zindiq, as is the case with al-Dabbr, may Allah's curses 
be upon him. He mentioned that he never saw a greater Nasibi than him 
and that he reached such a level in his belief that he would say, "O Allah. 
Send salutations upon Muhammad alone.” And he would refuse to ask 
Allah to send salutations on his family. Thus, as you can see, despite his 
Nasb and Zandaqah, al-Sadüq still narrated from him and he is among his 
teachers. Knowing this, how can simply being a teacher of his, or a teacher 
of others be sufficient in establishing tawthiq? And neither he nor al- 
Kashshi explicitly stated that they only narrate from reliable narrators, 
as al-Najjashi did. Although, the ostensible words of al-Najjashi are that it 
appears that al-Kashshi did not rely on Ibn al-Qutaybah other than in the 
fact that he narrated from him in his book. We have explained that merely 


teachership is not indicative of reliability.* 


Based on this, the opinion of al-Khü'Tregarding scholars of authorization is clear: 
they are like other narrators in that require documented text that states their 
tawthiq from those of the past. And, according to al-Khü't, one of them being 
described as a "scholar of authorization" is neither a proof of his praiseworthiness 
or tawthiq. 


5.4.5 The narrator about whom it is said, *asnada anhu" 


Muhammad Rida al-Husayni states: 


1 The two are 'Ali ibn Muhammad ibn Qutaybah and ‘Abd al-Wahid ibn 'Abdüs. 

2 Before this, al-Khü'1 contested the issue of al-Sadüq's supplication of mercy on a narrator and the 
statements of tawthiq of the latter-day scholars. According to him, both of these issues do not prove 
tawthiq. This is what al-Khü'i means by “like its two predecessors,” i.e., there is no indication therein 
of tawthiq. 

3 He is Ahmad ibn al-Husayn ibn Abi ‘Ubayd al-Dabbi. See: Mu jam al-Khü'i, 2/99, no. 514. 

4 Al-Khü't Kitab al-Salah, 1:69 ("Suqüt nafilah al-zuhrayn ft al-safar"). 
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From the things that I found a researcher objecting to in regards to the 
conditions of narrators and what he finds in the books of narrator evaluation 
is a narrator being described with, "asnada 'anhu/' or, "transmitted from 
him.” Al-Shaykh al-Tüsi used this in his work, famously known as al-Rijal and 
others that came after him followed suit in using it. I have not found any of 
the scholars of biographical evaluation using it to describe a narrator before 
him, both from the ‘Ammah (Ahl al-Sunnah) and the Khassah (Shi'ah). well- 
known scholars of narrators have fallen into a strange confusion both in 
terms of the word's sequence and defining what it means, to such an extent 
that our noble scholars suspended judgement on it and have explicitly stated 


on numerous occasions! that its meaning is unknown.” 


We conclude from his words that the first person from the Imamiyyah to describe 


narrators with this description was al-Tist in Rijal al-Tüsi, not in al-Fihrist. 


1 It is al-Khü', as will be seen later on. Hasan al-Sadr claimed that he understood from it something 
that no one else before him ever understood. He states, "There is a difference of opinion on the 
meaning of this statement and they mention many different opinions on it. However, what appears 
more likely to me in terms of its meaning is something that I have yet to see anyone else 
besides me mention. The explanation requires several preliminary remarks. Firstly, this statement 
is only to be found in Rial al-Shaykh and no other books of his nor of our companions. Furthermore, 
it is only found in the chapter “Rijal al-Sadiq X£” in Rijal al-Shaykh and no other chapters on 
the narrators of the remaining infallibles 93i." He mentioned this in his book, Nihayat al-Dirayah 
(p. 401). We should know that Hasan al-Sadr is mistaken in what he concluded and, accordingly, 
built upon an incorrect principle. The claim that al-Tüsi only mentioned this statement under the 
narrators of Ja'far al-Sadiq is incorrect, as it will soon be seen. Rather, it also appears in relation to 
companions other than al-Sadiq’s. 

2 Muhammad Rida al-Husayni: al-Mustalah al-Rijali Asnada ‘anhu, (research paper in Majallat Turathina), 
3/98. 
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Imami scholars differ regarding what al-Tusi intended by the statement and the 
explanation thereof. Furthermore, they differ on whether these words imply 
tawthiq or not. 


Regarding the number of narrators described with this description, Muhammad 
al-Husayni states: 


Qa dels gaid e^ Late (VEN) Res p pela (us pall Shey OLS | Aol chee ob pe pel 
PEII osa s OLSI g PML ale Sobal lel oye (TY) ogee s (p) Galally BUI Obl 
eel abe alg) oleo a oly pated gee s Dd abe Le JE eol gps deme g ped le 


There are 341 people described with these words in the printed copy of the 
book, Rijal al-Tüsi. One of them is from the companions of al-Baqir and al- 
Sadiq, 330 from the companions of al-Sadiq sis, two from the companions 
of the al-Kazim sz, seven from the companions of al-Rida s\é, and one 


from the companions of al-Hadi sss? 


The number is not insignificant. If a scholar were to go and count these words as 
an indication of tawthiq, the person described as such would never be a reason 
for criticism of the al-Shaykh. Also, keeping in mind that nothing is known 
regarding the condition of many of them, if not most of them, except for al-Tüsi's 
description of them, “asnada 'anhu!" Some Imami scholars are of the opinion of 


inferring tawthiq from this description? 


1 Abū al-Ma‘ali al-Kalbasi mentioned ten explanations from Imàmi scholars in al-Ras@il al-Rijaliyyah 
(3/367) regarding this term. 

2 Muhammad Rida al-Husayni: al-Mustalah al-Rijali “Asnada ‘Anhu (research paper disseminated in 
Majallat Turathina, 3/104). 

3 From those who consider the statement "asnada 'anhu' as a form of praise or tawthiq of a narrator is: 
al-Nüri al-Tabarsi in Khatimat al-Mustadrak, 1/87 and 4/14; al-Jilani al-Rashti in Risalah ft “Ilm al-Dirayah 
(printed among Rasa'il ft Dirayat al-Hadith of Hafizyan al-Babili, 2/311); ‘Abd al-Razzaq al-H@iri al- 
Asfahani in al-Wajizah ft Ilm Dirayat al-Hadith (also printed in Rasa'il ft Dirayat al-Hadith, p. 561); al- 
Mulla ‘Ali Kani in Tawdih al-Maqal (p. 203); al-Wahid al-Bahbahani in al-Ta'ligah ‘ala Manhaj al-Magal 
(1/113). Muslim al-Dawari narrated from al-Muhaqqiq al-Qummi, Muhammad ibn Hasan al-Jilani (as 
it appears in Mu jam al-Rumüz wa al-Isharat, p. 294), Muhammad Baqir al-Sabzawari, and al-Majlisi that 


it is an indication of praise or tawthiq (Usül Ilm al-Rijal bayna al-Nazariyyah wa al-Tatbiq, 2/323). 
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In summary, the Imam scholars have a lengthy discussion on the meaning and 
indication of this statement. It seems appropriate to mention a summary of the 
discussion as presented by Muhammad al-Husayni. He states: 


1. The verb 'asnada' is a past-tense verb whose active participle is mentioned 
and known. Its active participle is in the form of a pronoun that goes back 
to the narrator described with the action. 


2. The pronoun in "anhu' goes back to the Imam that regards the narrator to 


be from his companions. 


3. What is meant with this description is that the narrator narrates from the 
Imam narrations that are traceable to the Prophet Asti, and that he 
has collected them into a book regarded as a musnad. 


4. The description is not specific to the companions of the al-Sadiq sale. 
Rather, narrators of Imams al-Baqir, al-Kazim, al-Rida, and al-Hadi Satie 
are also described as such, even though most of them are from the 


companions of Imam al-Sadiq sack. 


5. The person described with that indicates that he was, in the beginning, 
an Ammi in madhhab that does not acknowledge that the hadith is traced 
back to the Imam. Rather, he only considers the words of the Imam that are 
marfü , or elevated to the Prophet 32i. However, when there is external 
evidence that the narrator described as such is a Shit in madhhab, then it 
is a proof that this narrator is very distinguished, and that he intended to 
collect what the Imams narrated that are traceable to their grandfather so 
as to use such narrations as a proof against the others that do not believe 
in their Imamah. Accordingly, the description is indicative of greatness 
and virtue. In any case, the description does not indicate a criticism that 
leads to his weakness, or a praise that leads to his reliability. Rather, it is 
proof of a specific methodology in the narration of hadith.! 


1 Muhammad Rida al-Husayni: al-Mustalah al-Rijali “Asnada 'Anhu" (research paper disseminated in 


Majallat Turathina, 3/142). 
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This is a summary of Muhammad al-Husaynr's findings on the issue. 


The position of al-Hilli and al-Khu' regarding their statement "asnada 


'anhu" 


The position of al-Hilli regarding their statement “asnada 'anhu" 


I did not find explicit text from al-Hilli on the meaning or indication of "asnada 
‘anhu.” However, itis clear from looking at some narrators who have been described 
with such words in al-Hillt’s al-Khulasah that it neither suggests a tawthiq nor a 
criticism of the narrator. It appears as such because of the methodology of al-Hillt 
in his al-Khulasah. AI-Hilli transmits tens of biographies from Rijal al-Tüsi which 
contain a large number of narrators described with the words "asnada 'anhu;" yet 


he attached no importance to narrating such words. Examples of this include: 


* Ibrahim ibn Muhammad ibn Abr Yahya’ 
* Ibrahim ibn Nasr ibn al-Qa'qa? 


* Ishaq ibn Bishr, Abū Hudhayfah al-Kahili (al-Tüsi mentioned him and said: 
“asnada ‘anhu.” Al-Hilli mentioned him in the second section of weak and 
rejected narrators saying, “He is from the ‘Ammah. He was a thigah.”? 


He did not transmit the words, “asnada ‘anhu!” This is the case for so many other 
biographies. Thus, if these words had an impact on the tawthiq of a narrator 
according to al-Hilli;, he would have mentioned it in his book. As for al-Hilli 
mentioning these words in about five instances, according to what I came across‘, 
this proves that it does not mean anything related to the strength or weakness of 
the narrator. In fact, he mentioned three of the five in the second section. They 
are biography numbers 1531, 1580, and 1685. 


1 Al-Khulasah, p. 48, no. 6, section one; Rijal al-Tüsi, p. 155, no. 1720. 
2 Ibid., p. 51, no. 16, section one; Rijal al-Tüsi, p. 157, no. 1751. 
3 Ibid., p. 318, no. 1247, section two; Rijal al-Tüsi, p. 161, no. 1833. 


4 Biography numbers 806, 807, 1531, 1580, and 1685. These are the biographies I came across. 
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The position of al-Khu' regarding their statement “asnada ‘anhu” 


In his Mujam, al-Khi'l mentioned the scholars’ difference of opinion regarding 


the words “asnada ‘anhu.” He mentioned the opinions regarding i 


then disputed them. He commented saying: 


ts meaning and 


However, al-Khü'T mentioned in his book the meaning of al-T 
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It can be summed up that there does not appear to be a sound meaning for 


this sentence in the words of al-Shaykh (al-Tiisi) in these instances. And he 
knows best what he intended.! 


— T 


"asnada ‘anhu.” In discussing the issue of a narrator sharing in name, he states: 
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There should be no doubt in al-Qasim ibn Muhammad al-Jawhari being one 
person. As for what al-Shaykh mentioned regarding the companions of al- 
Sadiq and al-Kazim ss, and regarding the person that did not narrate 
from them t£, it does not prove there is a difference (in person). This 
occurs often in his statements. We have explained in the introduction that 
what appears from him is that he mentions among the companions of every 
Imam those who he met, even though he does not have a narration from 
him sie, At times, he is explicit with this and says, 'asnada ‘anhu; intending 
thereby that he narrated from the Imam #2 via an intermediary. And he 
also mentions regarding the person that does not narrate from them six 
those that did not live in the same time as the infallible, or, he lived in his 


time, but he does not have a direct narration from him.” 


üsis statement 


1 Al-Khü't: Mu jam Rial al-Hadith, 1/101. 
2 Ibid., 15/52, no. 9565. 
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In summary, al-Khü'i does not regard the statement as from the indications of 
tawthiq or praise. What further emphasizes this is what he stated under the 
biography of al-Harith ibn Ghusayn: 


Leah ode y [gee a] ae Jua pS ae aal bel oye ace a uS Lua Cay yl 
het at d us cul yo dac cl op alo gy deren go dade cd d a MI ua ST edi] 
el e BRE cul gi LT il aie cul ay JU el 2 aslo cul fd WIS VEN Es a 
Bldg Cpe be dle ESS al oy al ce oy daana Xa p pes cel ge a gll SS bel] ok 

fe SABE s ous O3] Lagi at SJ Laws 


Abū Wahb al-Thaqafi. Küfan. Asnada ‘anhu. From the companions of al- 
Sadiq ss, as stated in Rijal al-Shaykh [al-Tüsi]. Al-‘Allamah (al-Hilli) 
included him in the first section... Ibn 'Uqdah said, "From Muhammad ibn 
"Abd Allah ibn Abr Hakimah — from Ibn Numayr: He is Thiqah, excellent. 
He died in 143 A.H.” Ibn Dawüd did the same except that he said Ibn 'Uqdah 
deemed him Thiqah. I say: As for the tawthiq by Ibn 'Uqdah himself, this is 
not established. Rather, he transmitted tawthiq from Ibn Numayr through 
Muhammad ibn ‘Abd Allah ibn Abr Hakimah, as has been clarified by al- 
‘Allamah. Their tawthiq is not established and therefore as a result their 


tawthiq of another will not be established either.’ 


In summary, al-Hilli and al-Khü'i do not regard this statement as a reason for the 


tawthiq of a narrator. 


5.4.6 The confused narrator (al-rawi al-mukhallat) 


In the biographical dictionaries of the Imamiyyah, some narrators have been 
described with 'takhlit or being mixed-up and confused. As such, it is first 
necessary to explain the meaning of the word and the implications it has on the 
jarh of a narrator, if any. 


1 Ibid., 5/17652, no. 2503. Also see 7/220, no. 3951, biography of Hammad ibn Shu'ayb. 
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The meaning of takhlit 


Imami scholars differ on the meaning of takhlit. Muhammad Jadidi summarizes 
them saying: 


is ho pate lg ate al poll Sd y cell pees LL cline lala sf alise 

JU aera aUe MI Lbs.) 

bs ex 8 Seo coll s JI hlo. Y 

YL LEY lL bY 

Le A inpol DE alos. E 

Mukhallat or mukhtalit, meaning ‘confusion; i.e., mixing things up. 
However, what is intended thereby are more specific types, namely: 

1. Confusing a sound belief with a false one; 


2. Confusing unacceptable reports with other non-unacceptable 


reports; 
3. Confusing the asanid of reports with other asanid; 


4. Confusing correct issues with incorrect issues. 
In explaining the meaning of takhlit, al-Kalbasi states: 


eal] sl oS aS) gece DS Fy Lg sl Eu ge «JE co pial D 9K 3 


Takhlit can be attributed to the person himself (the narrator) as well as 


to his book. It can also be attributed to his Shaykh, or chain of narration. 
Thereafter, al-Kalbasi cited several examples for the various types of takhlit he 
mentioned. 
1 Muhammad Rida Jadidi: Mu jam Mustalahat al-Rijal wa al-Dirayah, p. 151. 
2 Abū al-Ma‘ali al-Kalbasi: al-Rasa'il al-Rijaliyyah, 3/386, under “Ma‘na al-takhlit wa al-ikhtilat". 
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In summary, there are numerous definitions for takhlit. This is what was 
emphasized by Muhammad al-Karbasi with his statement: 
ee be fon eh e JS J bball 
Takhlit carries a (different) meaning in every context.’ 


The usage of this description in the biographical dictionaries mostly refers to a 
false belief. Al-Tustari (d. 1401 AH) states: 


EIC par Gls J Gast! eb Daal 


In summary, general takhlit in a narrator applies to his narrating 


unacceptable narrations.’ 


Perhaps the first is closer to the truth. It is possible. 


The implication, or lack thereof, of takhlit on jarh 


Because of the Imamiyyah’s difference of opinion on the meaning of takhlit, there 
is an effect on the implication of this word in terms of accepting or rejecting the 
narration of a narrator described with such a word. Muhammad Jadidi collected 
all of the opinions of the Imami scholars on the issue. Among them are those who 
state that there is no affect of this word on the jarh or ta‘dil of a narrator. Others 
consider it from the words of jarh. And still others state that it does not suggest a 


criticism of the narrator himself, but rather in what he narrates.’ 


The opinion of al-Hilli and al-Khi’i on takhlit 


The opinion of al-Hilli on takhlit 
Al-Hilliregarded the description of a narrator with the word takhlit as a reason to 


reject the narration. This is because such a description typically goes back to the 


1 Muhammad Jaffar al-Karbast: Iklil al-Manhaj fi Tahqiq al-Matlab, p. 134. 
2 Muhammad Taqi al-Tustari: Qamüs al-Rijal, 12/478. 


3 See: Mu jam Mustalahat al-Rijal wa al-Dirayah of Muhammad Rida Jadidi, p. 151. 
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false belief of the narrator—which is, according to al-Hilli, the most important 
reason for criticizing a narrator. What proves this is the fact that he mentioned 
this description about four narrators and placed them all in the second section of 
his book that is dedicated to both weak and rejected narrations, or such narrators 


about whom judgement is suspended. The narrators are as follows. 


‘Abd Allah ibn Mas'ud 


The great Sahabi. Al-Hillr restricted his words to: 


Ls af OLS oy fad e 25 69) 


Al-Kashshi narrated on the authority of al-Fadl ibn Shadhan that he 
confused things. 


When we go back to al-Kashshi's book, we find that the narration al-Hilli built his 


opinion on reads as follows: 
9 US OIS Hinde OY o pesa cyl foe iaio GS eJ JUS divin ga gama oil ye OILS oy fill few 
re SEs gre Ub s p sill Soy bbe > perme oy! 


Al-Fadl ibn Shadhan was asked about Ibn Mas'üd and Hudhayfah. He said, 
“Hudhayfah was not like Ibn Mas'üd because Hudhayfah was a pillar and 
Ibn Mas‘tid mixed things up and was close to the people (Sahabah), took 
their side, and defended them 


Thus, al-Hilli regarded takhlit to mean a falseness related to belief in that Ibn 
Mas ‘tid opposed the madhhab of the Imamiyyah by being close to Abū Bakr “aii, 


‘ata’ ibn Abi Rabah 


Al-Hilli restricted his words to: 


1 Al-Hilli: Khulásat al-Aqwal, p. 369, no. 1456. 
2 Al-Tisi: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 38, no. 78. 
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From the companions of ‘Alt sa, Mukhallat (confused).' 


Perhaps what made al-Hilli place him in the second section of his book is the fact 
that ‘Ata’ ibn Abi Rabah was not an Imami. Al-Tustari (d. 1401 AH) states: 


nei dol Si pli anale xal 


Ostensibly, he is an ‘Ammi. Nobody has mentioned him being a Shi? 


Salamah ibn Salih al-Ahmar 


Al-Hilli states: 
dass 355 abel PALI abe ale ool obec se 


From the companions of Abū ‘Abd Allah ss«&. He is originally a Küfan. 
Mukhallat (confused). 


The meaning of takhlit here is a confusion or mixing up of beliefs, since Salamah 
ibn Salih was not an Imami, as al-Tustari stated: 


dale day Vy Uli g ele US o 


We have not come across anything about him in our reports. He being an 


'Ammi is not farfetched.^ 


1 Al-Hilli: Khulásat al-Aqwal, p. 381, no. 1528. Al-Tüsi referred to him as "mukhallat" in Rijal al-Tūsī, p. 
75 no. 721. 

2 Qamüs al-Rijal, 7/203. 

3 Al-Hilli: Khulasat al-Aqwal, p. 354, no. 1399. This proves the mistake of ‘Abd al-Husayn al-Shabastari 
who described Salamah ibn Salih as, “Muhaddath. Imami. Mukhtalat" (al-Fa'iq ft Ruwat wa Ashab al-Imam 
al-Sadiq, 2/73). Al-Tustari was correct in his statement, “We have not come across anything about him 
in our reports. Him being an 'Ammi is not farfetched.” It is for this reason al-Hilli placed him in the 
second section, because he is not an Imami. 


4 Qamüs al-Rijal. 5/216. 
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Ishaq ibn Muhammad ibn Ahmad ibn Aban ibn Mirar 


Al-Hillt placed him in the second section because, as per his description of him, 
he is “the source of takhlit.” He also narrated the statement of Ibn al-Ghada iri 


on him: 
Lail ob ols al 
He had a false (creedal) school. 


In summary, al-Hillt considered the narrator being described with takhlit as from 
the reasons of his rejection. This is because it forms part of the narrator’s false 


beliefs. This is generally the case. 


Al-Hillt (also) states about a narrator that he is *mukhallat;" however, he qualifies 
it as in the biography of Muhammad ibn Wahban Abū ‘Abd Allah al-Dabili: 


Reliable from our companions. Clear in narration. Little takhlit (confusion). 


He included him in the first section because al-Hilli stated that he is "from our 
companions.” In other words, he does not hold a false belief in his view. Thereafter, 


he says, "Clear in narration. Little takhlit (confusion).” 


Therefore, according to al-Hilli, little takhlit in a narration while holding a sound 
belief is not regarded as a reason to reject the narration of a narrator. If there is 
takhlit in creed, as is mostly the case, then this is a reason, according to al-Hilli, 
for rejecting. 


The opinion of al-Khü' on takhlit 


Al-Khü' differed with the opinion of al-Hilli on the issue of takhlit. The reason for 


this difference of opinion goes back to their adhered to methodology in al-jarh wa 


1 Al-Hilli: Khulasat al-Aqwal, p. 318, no. 1248; Ibn al-Ghada iri: al-Rijal, p. 41, no. 14. 
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al-ta dil, as mentioned previously. This is because al-Khu7 does not consider the 
false belief of a narrator a reason for his jarh. This is different to the opinion of 
al-Hillr. 


Similarly, takhlit in creed or narration is not, according to al-Khü't, regarded as 


being from the reasons of a narrator's jarh. The following are examples. 


In refuting those who describe Ahmad ibn ‘Alt al-‘Alawi al-‘Aqiqi with takhlit, al- 
Khü' states: 


(d ul E anti Sates le Jas e Oly Ste toll Jol S oo o SI tl iuo s 


aU 5 co S3 ede o eel ete 


Al-Shaykh' describing the person as 'mukhallat; and stating that ‘his 
ahadith include unacceptable reports; even though it does not prove that 
he himself is weak, it is sufficient in proving that he is not reliable.’ 
Al-Khü'i does not consider al-‘Aqiqi’s description of him as ‘mukhallat’ a valid 
reason of criticism against him. The criticism is for other reasons; that is to say 


that his tawthiq is not proven to have come from the earlier generation of scholars. 


Under the biography of Yahya ibn al-Qasim, Abū Basir, al-Khü' states: 


Sig eg e fe E gy ol ene blai op e i Sly WG lale OS 45] SLES ol J Ul, 
dos ai] JUS QUAS yl Ae 8 Sie CSS unas gt bly) pane fad 


As for the statement of Ibn Faddal, "He was confused,” it does not negate 
tawthiq. Takhlit means when a narrator narrates both what is known 
and what is unacceptable. Perhaps some of Abü Basir's narrations were 
unacceptable according to Ibn Faddal and, as such, he said that he is a 
mukhallat.? 


1 This is Shaykh al-Tüsi, as mentioned in Rijal al-Tüsi, p. 434, no. 6217. 
2 Al-Khü': Mu jam Rijal al-Hadith, 12/282, no. 7931. 
3 Al-KhiiT: Mu jam Rijal al-Hadith, 21/89, no. 13599. 
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This is clear in that takhlit in narration does not negate, according to al-Khü', the 


acceptance of his narrations. 
Under the biography of Muhammad ibn al-Hasan ibn Jumhür, al-Khü' states: 


& eV AE eU p tls op wal pl ci He BY Cadell Lobb Obs o], X8 fe JI OF all 
Qo AE ug Sg) oye ga p Ol etl 5538 1 p LES ye lly lI udal Gb ans 
SU 5; Ge edi olay la fod Ge le We ales Lebel y sll 


Ostensibly, the individual is a reliable, even though he follows a false school 
of creed. The reason for being reliable is the testimony of ‘Alī ibn Ibrahim 
ibn Hashim’s in his favour. The most that can be said is that he is weak in 
hadith because of the takhlit and ghuluww (extremeness) in his narrations. 
Al-Shaykh mentioned that what he narrates from his narrations, they are 
free from both takhlit and ghuluww. Based on this, there is no impediment 


in acting on what al-Shaykh narrated from him from his narrations. 


Al-Khü' contradicted himself with this statement of his. How do we reconcile 
between his statement, “The individual is reliable” and, "The most that can be 
said is that he is weak in hadith”? 


The meaning of ‘reliable’ according to al-Khü'1 and also what he infers from 
the Tafsir of ‘Ali ibn Ibrahim al-Qummi is that such a narrator's narrations are 
acceptable. This is what he means by “thiqah (reliable)" Thereafter, al-Khü' 
contradicts himself with his statement that he is “weak in hadith!” 


Unless itis said that the meaning of weak here goes back to the reason of takhlit in 
narration, whether it is mixing up of asanid, ghuluww, or mixing of unacceptable 


reports. According to al-Khū', this does not contradict being a thiqah! 


This further proves that the Imamiyyah are not concerned with dabt, or precision 
of a narrator. Thus, if the narrator is excessive in committing mistakes, and he 


narrates reports that contain ghuluww, are unacceptable, incorrect, and whatever 
1 Ibid., 16/191, no. 10439. 


609 


else the minds can think of, then he is still an acceptable thiqah, according to 
some of them, like al-Khü'! 


As for his statement, “Based on this, there is no impediment in acting on what al- 
Shaykh narrated from him from his narrations,” I say: al-Khü' similarly accepts 


what others, beside al-Shaykh al-Tisi, have narrated. 


Here we have (the narrator) Muhammad ibn Jumhir in the sanad of some 
narrations that contain ghuluww in belief in the Tafsir of al-Qummi—which al- 
Khia believes in the tawthiq of its narrators. Among such narrations are the 
following: 


1, Al-Husayn ibn Muhammad informed us — on the authority of al-Mu‘alla 
ibn Muhammad — from Muhammad ibn Jumhür — from Ja'far ibn Bashir 
— from ‘Alī ibn Abi Hamzah — from Abū Basir — from Abū Ja‘far Sisk 


regarding the verse: 
Us ool Hat a 
So, direct your face (i.e., self) toward the religion, inclining to truth. 
He said, “It is (referring to) Wilayah (of ‘Ali)!” 


2. Al-Husayn ibn Muhammad informed us — on the authority of al-Mu‘alla 
ibn Muhammad — from Muhammad ibn Jumhür — from Ja'far ibn Bashir 
— from al-Hakam ibn Zuhayr — from Muhammad ibn Hamdan — from Aba 
‘Abd Allah sie regarding the verse: 


zu WE Nm F bee Bos. " zog cd 
“SH ul AU 25236 132 a 232 05 23545 232 AUI 83 0S1 SL ass 
= $9 4 Dy Oly o 3 Ul Ges ls} ab 


(They will be told), “That is because, when Allah was called upon alone, you 
disbelieved; but if others were associated with Him, you believed. So, the judgement 


is with Allah, the Most High, the Grand. 


1 Tafsir ‘Alī Ibn Ibrahim al-Qummi, 2/130, Sürah al-Rüm: 30. 
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He states: 
BY y dU Leg M a d ed ye ty Spt Ly e AS eM p AUN pel oe BY dom yy abil 53 13) 


When Allah was mentioned alone with the Wilayah of he Who Allah 
commanded to his Wilayah, you rejected and associated with Him he who 


has no Wilayah. You believed that he has Wilayah.’ 


. Ahmad ibn ‘Alt and Ahmad ibn Idris narrated to us — Muhammad ibn 
Ahmad al-‘Alawi narrated to us — from al-‘Amraki — from Muhammad 
ibn Jumhür — Sulayman ibn Samma'ah narrated to us — from ‘Abd Allah 
ibn al-Qasim — from Yahya ibn Maysarah al-Khuth‘ami — from Abi Jafar 
BG who said: "I heard him saying: 


ae 
Hà Mimm ‘Ayn Sin Qaf. 
is the amount of years of al-Q@im.? 


. Muhammad ibn Ja‘far narrated to us — Muhammad ibn Ahmad narrated 
to us — from Ahmad — from al-Qasim ibn Muhammad — Ismail ibn ‘Alt 
al-Fizari narrated to us — from Muhammad ibn Jumhür — from Faddalah 
ibn Ayyüb who said, “Al-Rida si was asked about the statement of Allah: 


oe e SEU SS E SST Gel Oy ee Je 


Say, "Have you considered: if your water was to become sunken (into the earth), 


then who could bring you flowing water?" 


He said pict, "Your water is your doors, i.e., the Imams st, And the 
Imams are the doors of Allah between Him and His creation. "... Then who 


could bring you flowing water?" Le., knowledge of the Imam.”? 


1 Ibid., 2:226 (Sürah Ghafir, v. 12). 


2 Ibid., 2:240 (sürah al-Shüra, v. 1-2). 


3 Ibid., 2:365 (Sürah al-Mulk, v. 30). 
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Thus, the extremism of Ibn Jumhur is widespread in the books, the narrators 
of which al-Khü'1 regards as reliable, such as Tafsir al-Qummi. Therefore, his 
statement cannot be accepted unconditionally such that there is no impediment 
from those things that al-Tüsi narrated from him. In fact, according to al-Khū', 
there is no impediment regarding what other than al-Tüsi, such as al-Qummi, 


narrated. 


Therefore, no matter the level of takhlit the narrator reaches, his extremism (in 
belief), the unacceptability of his reports, he is acceptable according to al-Khū', 
as is the situation with Muhammad ibn Jumhir. Regarding him, Ibn al-Ghada'iri 


states: 
des ge Web ad los xs d coul) aem Cass Y eyed as JU 


Extremist. False in hadith. His hadith are not written. I saw a poem of his in 


which he made hailal the haram things of Allah 35:3. 


In summary, takhlit, whether in belief or in hadith, does not negatively affect the 
narrator as per the methodology of al-Khuü' 


For the sake of benefit, I will mention al-Khü' has a strange opinion regarding 
the Ahl al-Sunnah's statement about a narrator that he is “mukhtalit.” Under the 


biography of ‘Ata’ ibn al-Sa'ib, he states: 


UL iall s OUS d ua Lab) uS ital atia (X2 all ope iab elole Gye ls nb 53 


ase 


More than one of the scholars of the ‘Ammah have mentioned that he 


is a thiqah in his old hadith. However, he became confused and changed 


1 Ibn al-Ghada iri: Rijal Ibn al-Ghad@iri, p. 92, no. 131. 

2 For more information, see: Ma'rifat al-Hadith of al-Bahbüdi, p. 130-214; Rijal al-Khaqani, p. 314; Tara if 
al-Maqal of al-Burüjirdi, 2/270); Tawdih al-Magal of Mulla Kani, p. 212; Iklil al-Manhaj of al-Karbasi, p. 
398; Mujam al-Khü't, 16/67 and 4/344; al-Rasa'il al-Rijaliyyah of al-Kalbasi, 3/393; al-Du'afa' min Rijal al- 
Hadith of Husayn al-Sa'idi, 2/371; Muntaha al-Maqal of Abū ‘Ali al-Ha'iri, 4/341. 
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(ikhtalata wa taghayyara): he was from the ‘Ammah (i.e., the Ahl al-Sunnah) 
previously, then he saw (the truth). 


What he means is that the word ikhtilat (confusion), according to the Ahl al- 
Sunnah wa al-Jama‘ah, means to leave the Ahl al-Sunnah and join the ranks of 
the Shrah! 


Note: 


It is appropriate here to mention the opinion of al-Khü' on the issue of idtirab 
(unresolvably problematic). It is similar to what has already been mentioned. Al- 
Khū' states: 


ee ue Yee à Col jaa I IUS s US ua GS GU JI ly Y oioi à cl ja I o 
Gl y ob] aine: rye USS y audi for JI g Gab là o S QS GAS s cade ats coe a ol 
ABS ce 36 dudal s3 Gi] Jl Jai (ule OGS V5 Ania oed Ul s toll gb gab ys 
aja D] ileal deg dolg Gad gle aol TO SG SG Ge by Skoll sy y Sy Gaall se csl 
Jet SLAF Longo Gye alee d gl ay Gerke GS je JEU S a cual a Y abl 

Gb gl 


Idtirab (unresolvably problematic) in the (Imami) madhhab does not 
negate reliability, as is self-evident. Similarly, idtirab in hadith. This is 
because idtirab does not mean he is from those that fabricate hadith and 
lies such that the criticism is levelled at the actual person and it reveals 
his weakness. Rather it is a criticism of his ahadith and the fact that 
they are not correct. And they are not all of the same type; at times, a 
hadith is narrated from a Thiqah, and other times, from a weak person. 
Unacceptable and other types of reports can also be narrated. Therefore, 
his ahadith are not all of the same type. In summary, this statement does 
not necessitate a criticism against the individual's reliability such that the 
tawthiq conflicts with it—the tawthiq which is gained from the fact that he 


appears in the asanid of Kamil al-Ziyārāt.? 
1 Al-Khū'ī: Mu jam Rijal al-Hadith, 12/159, no. 7701. 
2 Al-Khü': Kitab al-Salah, 5/222. “Hukm mā law kanat 'alayhi fawa it ayyam wa fatat minhu salat dhalik 


al-yawm". 
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5.5 Miscellaneous principles in al-jarh wa al-ta‘dil between al-Hilli 
and al-Khu'1 


On the whole, these are the principles related to al-jarh wa al-ta'dil. They do not 
fall under one particular topic. I am bringing them together here in one place so 


as to complete the discussion. 


5.5.1 Describing the narrator as a “wajh (prominent)," or "from the 


prominent (associates) of the companions 


The scholars of the Imamiyyah were of the view that to describe a narrator 
with the word “wajh (prominent); or "from the prominent associates of 
the companions,” is indicative of his praise. Among those who gathered the 
statements of the Imami scholars in this regard is Muhammad Rida Jadidi in his 


book Mu'jam Mustalahat al-Rijal wa al-Dirayah.' 


The opinion of al-Hilli regarding the narrator who was a ‘wajh’ 


Al-Hilli, as it appears from his methodology is dealing with this description in 
his book, al-Khulasah, considered this description among the reasons of praise. 
Similarly, the words “wajhan bi Qum (he was prominent in Qum),” or “prominent 
among our companions;' since he included such terms in the first section of his 
book.? However, what is problematic from the above is al-Hilli's statement under 
the biography of Ahmad ibn Abr Zahir: 


PUM ed s ei un s OUS 


He was prominent in Qum. His hadith are not so clean? 


1 Muhammad Rida Jadidi: Mu jam Mustalahat al-Rijal wa al-Dirayah, p. 189. 

2 As in the biography of Idris ibn ‘Abd Allah; al-Hilli mentioned that he is a ‘wajh’ (no. 63, p. 60). 
Similarly, the biography of Bistam ibn al-Husayn; al-Hilli mentioned that he is a “wajh among our 
companions" (no. 161, p. 81). Likewise, in the biography of Tha‘labah ibn Maymün (no. 181, p. 86). 

3 Al-Hilli: Khulasat al-Aqwal, p. 321, no. 1261. 
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For this reason, al-Hilli included him in the second section. 


In response to the above, a distinction should be made regarding the following 
issues. Firstly, when al-Hilli mentions that the person is a ‘wajh, or “a wajh among 
our companions,” or “a wajh in Qum;' it fundamentally implies praise and reliance 


on him, as already mentioned. 


Secondly, the statement of al-Hilli, *a wajh among our companions,” and then 
following it up with, “His hadith are not so clean,” proves that the principle, 
according to al-Hilli, suggests a reliance on the narrator about whom it is said 
‘wajh, unless it is accompanied by an expression that diminishes his status, such 
as, "His hadith are not so clean.” This sentence clearly criticizes his narrations. 
For this reason, al-Hilli went against the original position and included him in 
the second section of his book!, despite the fact that he is a ‘wajh’ in Qum (a place 
which the Imamiyyah hold in high regard—a place like no other!) 


Thirdly, after it is clear that the primary meaning of the word ‘wajh’ denotes 
praise and reliance on the narrator, according to al-Hilli—if the narrator is an 


Imami—conversely, the same word is a form of criticism against the narrator if he 


1 Hashim al-Hasani, in his work Dirasat ft al-Hadith wa al-Muhaddithin, p. 193, states, “Ahmad ibn Abr 
Zahir, or Ja'far al-Ash‘ari used to narrate from weak and unknown narrators. And he himself was not 
strong. For this reason, his hadith is not free from errors, as it comes in al-Khuldsah of al-‘Allamah 
al-Hilli". Al-Hilli did not mention anything disparaging concerning him except, "And his hadith are 
not that clean.” It is not how Hashim Ma'rüf narrated; unless, however, it is merely a commentary on 
al-Hillit, and not his actual words that he is narrating. 

2 Al-Khü' states, "His hadith are not so clean. This need be understood that there are munkar 
(unacceptable) reports among his narrations. This does not negate his reliability. (al-Mu‘jam, 2/29) 
For more information, see: Iklil al-Manhaj of al-Karbàsi (p. 101); al-Rasa'il al-Rijaliyyah of Abū al-Ma‘ali 
al-Kalbasi (1/224, 3/139); Sama al-Maqal of Abū al-Huda al-Kalbasi (2/268). See also the marginal notes 
of Muhammad al-Jawahiri in his book Al-Mufid min Mu jam Rijal al-Hadith (p. 20 under the biography of 
Ahmad ibn Abi Zahir). The best person to discuss the difference of opinion on the issue of describing 
him as "A wajh in Qum. And his hadith are not so clean" is Husayn al-Sa'idi in his book, al-Du‘afa’ min 
Rijal al-Hadith (1/167). 
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is a non-Imàmi since, in addition to holding a false belief (in the view of al-Hilli), 
the narrator is also a prominent person among the adversaries. According to al- 
Hill, this is an amplified form of criticism, as is the case under the biography of 
‘Alt ibn al-Husayn al-Tatari: 


Lal SI o som 5 yo Cadell ably. abe d X LES OUS 


He was a jurist (and) reliable in hadith... A Wagift in belief. He was from the 


prominent members of the Wagifiyyah.' 


After al-Hillt described him with possessing juristic abilities and being reliable in 
hadith, he placed him in the second section of his book because he was a Wagifi. 


Actually, he was from their more prominent members! 
The opinion of Al-Khü' regarding the narrator who was a ‘wajh’ 
Al-Khü' elaborated on this issue as follows: 


Firstly, when it is said about a narrator that he is a “prominent person from and 


among our companions,” Al-Khü' states: 


cel He eo oye JE Uy e Ju Jo], p^ 


Even though it does not prove his reliability, it is nothing less than an 


indication of his uprightness.’ 


Secondly, when it is only said about a narrator that he is a “prominent person,” 
al-Khü' explains: 


à rs OS b eg IB] pa aiU y e Dab re de Ds Very als al aii ie y Ol 
AUS ope og ual y Jesus Y cod! le XI ag cas eel 


1 Al-Hilli: al-Khulasah, p. 363, no. 1429. 
2 Al-Khü't: Mu'jam Rijal al-Hadith, 7/133, no. 3756, under the biography of Husayn ibn ‘Abd al-Rahman. 
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Describing a person as a ‘prominent person’ does not indicate his 
uprightness (as a narrator), let alone indicating his reliability. Yes, if he 
is described as being a “prominent person among our companions,” it is, 
most certainly, indicative of his uprightness. The difference between the 


two is clear." 


The distinction made by al-Khü'i between the two statements is clear from this. 


->= 


5.5.2 The position of al-Hilli and al-Khu'1 regarding those martyred in the 
path of Allah 


Sacrificing one’s life in the path of Allah is an apparent indication of the martyr’s 
truthfulness of faith. And since the Imāmiyyah did not give any real attention 
to the issue of a narrator’s precision, they rather rely on a narrator based on his 
belief or positions. Accordingly, they should also have an opinion on a person 
who dies in the path of Allah as a martyr. What concerns us is the opinion of 
al-Hilli and al-Khü'1 since, by way of them, we are able to know the difference of 


opinion of the Shrah on this and other such issues in this regard. 


The position of al-Hilli regarding those martyred in the path of Allah 


Jawwad al-Qayyümri, the editor of al-Hilli's Khuldsat al-Aqwal states: 


CAST s ade UI re) (ul cola 52 lodged gi egeo el aly JI pia JAY url à C pol 53 
phar par slis Ml ane JE OUS OB (MLS eee) eene Lyd sf (SUE ale) cea gell Lal Jl 
cd] BL «ib ILE Deel ae JE OU o] pate Y be id (PDL cle) eina eol sl nna 
OUI ye BASE Y (LS eese) pna dalgctl gl atali gay pam D] Vile yo GS seal aie 

eV dee ce setae he esd san MI ell 


The author mentioned several narrators in the first section because they 


witnessed the battles of the Prophet sé, or Amir al-Mu'minin sa, or 


1 Ibid., 8/288, no. 4702 under the biography of Zakariyya ibn Idris. See, as well, biography no. 5440 
of Sulayman ibn Khalid al-Aqta', 9/261; biography no. 13291 of Hashim ibn Hayyanl 20/267; and the 
biography of Ibrahim ibn Sulayman in al-Mufid min Mu jam Rial al-Hadith of al-Jawahiri. p. 8. 
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because they were killed alongside them six. If the reason is because of 
their presence at such places, or their martyrdom alongside them sai, 
then there is nothing hidden in this. And if the reason is because there is a 
presumption of the narrator’s ‘adalah, then this, in addition to not having 
a sound basis (as previously mentioned) means that their attending such 
places and attaining martyrdom alongside them does not reveal such a 


unique type of faith so as to build on the martyr's presumed ‘adalah.! 


This clearly shows that the methodology of al-Hilli considers the martyrdom of 
the narrator a reason for accepting his narration because he mentioned everyone 
who was killed alongside the Prophet iie or one of the Imams in the first 
section, as in the biographies of dozens of narrators.’ 


The position of al-Khu' regarding those martyred in the path of Allah 


Al-Khü' disagreed with the opinion of al-Hilli. He states: 


Je Ue gle ud pat Vi nado OL e BASE Y pLi ede sa al jal a iol tI o] 
el dex ce 


Martyrdom alongside Amir al-Mu’minin szix¢ does not reveal such a 


unique type of faith so as to build on the martyr's presumed ‘adalah.’ 


Based on the statement of al-Khü, it is possible for us to extrapolate and extend 


this to the other Imams and, before them, the Messenger Ass&ai\>, If al-KhiT 


1 Al-Hillt: al-Khulasah, p. 29, under section ‘za’ entitled "i'tamada al-mu'allif ft tawthiq al-ruwat wa 
tad ‘ifihim ‘ala umür". 

2 See: biography no. 125 of Ubayy ibn Qays (he was killed on the day of Siffin), biography no. 126 of 
Anas ibn al-Harith (he was killed with al-Husayn), biography no. 151 of Bashir ibn Abi Mas'üd (he 
was killed on the day of Harrah), biography no. 145 of al-Bara’ ibn Malik (he was killed on the day of 
Tustar), biography no. 175 of Thabit ibn Qays ibn al-Shimis (he was killed on the day of Yamamah, 
biography no. 309 of al-Harith ibn Anas al-Ashhal (he was killed on the day of Uhud), biography no. 
420 of Zayd ibn Sühàn (he was killed on the day of Jamal among the companions of ‘Ali. 

3 Al-Khü': Mujam Rijal al-Hadith, 4/289, biography no. 1943. 
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makes tawthiq of one of the narrators described as having been a martyr then, 
because of what he just stated, the reason goes back to something else, not 


martyrdom. 


5.5.3 The position of al-Hilli and al-Khu'1 regarding the person who was a 


wali (governor) or wazir (minister) for the oppressors 


Since the position of the Imami scholars regarding narrators revolves mostly 
around their creedal or political positions, and not necessarily based on the 
narrator's actual precision and accuracy ofthenarration, we see them questioning 
the affairs of those who became workers of the unjust khalifah (in their view), or 
were his scribes, or acted as a minister (for him). What concerns us in this regard 
are the opinions of al-Hilli and al-Khü't. 


The position of al-Hilli regarding the person who was a wali (governor) or 


wazir (minister) for the oppressors 


Under the biography of Hudhayfah ibn Mansir, al-Hilli states: 


amda g all dary dated UI atl gy D $3 aby uet cy ores dil p) Jo] anda ote Sigg 
calo Ul ce Gal ye Gap deme el gel pul babe cpi iS go eaa gp dade (s phiil cul i s 
lials T he owls pilla eal t o Ë pb Atle (LE Legale) (uu ge eal 
ASIE ns p al ce JS ye Ly OS af ace JB Gd y etl Le IE LJ od Gad sl ge al, 

18 45) lal JU p endl ye 


Al-Kashshi narrated a hadith in his praise. One of the narrators (in the 
hadith) is Muhammad ibn ‘sa; there is some contention regarding him. Our 
shaykh, al-Mufid made tawthiq of him and praised him. Ibn al-Ghada'iri 
stated, “Hudhayfah ibn Mansur ibn Kathir ibn Salamah al-Khuzai, Abū 
Muhammad. He narrated from Abū ‘Abd Allah and Abt al-Hasan $35, His 
ahadith are not sound; he narrates authentic and problematic hadith. His 
situation is ambiguous. His ahadith can serve as witness reports. It seems 
to me that judgement regarding him should be suspended on account of 


what this scholar said, and because of what was transmitted from him in 
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that he was a governor for the Banü Umayyah. It is far fetched to detach 
criticism from him (i.e., in this situation). Al-Najjashi stated that he is a 
thiqah.! 


This is explicit from him: governorship for the "unjust" and "oppressive" regimes 
is a reason to reject the narrator's hadith and to suspend judgement therein, as 
is apparent from the text. 


The position of al-Khi’l regarding the person who was a wali (governor) or 


wazir (minister) for the oppressors 


After al-Hillt expressed his opinion and did not explain how it is farfetched for 
a person undertaking a position of governorship—without exception—to detach 
criticism from a person, al-Khü'i came along to explain and refute al-Hilli stating: 


st JEN Ro Sas ue s PUIG ply ce Ja D bod e ical 2 LS e bly 
eps Ol poll Gb le Cals 15] La di ts V p BU | aos V 


As for his role of governorship for the Banü Umayyah, it is not proven. 
In fact, it was merely an opinion that was expressed (and not necessarily 
validated). This has been narrated from him; however, the transmitter 
is not known. Assuming the narration is correct, it does not negate his 
reliability. In fact, when it is placed on the legal balance, it also does not 


negate his 'adalah.? 


It is understood from the statement of al-Khü' that merely undertaking a 
position of governorship for the unjust does not negate the narrator's 'adalah 
and reliability, on condition that his governorship is in accordance with the legal 
balance—in his view. If we were to ask al-Khü': What if the role of governorship 
does not conform to the legal balance? Will this result in him and his narrations 


being rejected? Based on the opinions of al-Khü't, we can extrapolate the fact 


1 Al-Hilli: Khulasat al-Aqwal, p. 131, no. 350, section one. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 5/224. 
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that the governor, if he does not abide to the legal balance, he will be acceptable 
in narration. Not only that, it is possible for him to be a thiqah. This is because, 
according to al-Khü't, as already mentioned, an act of transgression using the 
limbs and holding a false belief are both not counted among the reasons for 


rejecting narrations. 


5.5.4. The position of al-Hilli and al-Khu'i regarding a person who 


transmitted a narration praising himself 


According to the Imamiyyah, there is a lot of discussion in the books of narrator 
criticism regarding the issue of whether or not the report of a narrator who 
praises himself constitutes a tawthiq (of himself). Some are of the opinion that 
the narration of a narrator who praises himself, or gives off a sense of tawthiq is 


accepted. Others, as we will see, suspend judgement on the issue. 


The position of al-Hilli regarding a person who transmitted a narration 
praising himself 


Al-Hillt was confused when dealing with this issue. Under the biography of 
Kulayb ibn Mu'awiyah al-Saydawt, we find him explicitly stating that judgement 
should be suspended regarding the person who narrates praise of himself. Al- 


Kashshi narrates: 


ELY cgo 9 AU! cuo ula eS] Wl s D gio (E) «loce UT casas JU ge da gles oy GS ge 
SoA B etae (BL e g eS iS y aU | ul ea VI Lois be Ul a ole s ee Gel 
PESE 


On the authority of Kulayb ibn Mu'awiyah al-Asadi': I heard Abū ‘Abd 
Allah saying, "By Allah! Verily, you are all on the religion of Allah, and 


1 He is the same Kulayb al-Saydawi because al-Kashshi mentioned the narration under the heading, 
“What has been narrated regarding Kulayb al-Saydawi" (p. 339 no. 627). Al-Najjashi states, “Kulayb 
ibn Mu'awiyah al-Saydawi al-Asadi” (p. 318 no. 871). Al-Shaharüdi mentioned him in Mustadrakat ‘Ilm 


al-Rijal under the heading “Kulayb al-Saydawi al-Asadi” (6/311). 
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the religion of His angels. So, assist me with Allah-consciousness and hard 
work. For, by Allah, He does not accept except from you people. Thus, 
fear Allah, hold your tongues, and pray in your masajid. When the people 


»1 


separate, then you too separate: 


Commenting, al-Hilli states: 


A testimony in favour of himself. Thus, regarding his ta'dil, we suspend 


judgement.? 


Al-Hillr suspended judgement regarding it because the narrator is the one who 
narrated a proof of his own tawthiq. Despite this, he included him in the first 


section? 
Under the biography of ‘Abd Allah ibn Maymün al-Qaddah, al-Hilli states: 


oy WLS ge bled SE (ul oe eme coole Se CH oro sl oe eem o ASG 
BM oF pS] JE dal god UE OPE eS O gone cyl L JG PAi ade jer col ge O gon 
ant) ans bales GY Dall uis Y Ming [Lino doll JU] o ME oll 


Al-Kashshi narrated from Hamdawayh — from Ayyüb ibn Nuh — from 
Safwan ibn Yahya — from Abū Khalid al-Qammat — from ‘Abd Allah ibn 
Maymün — from Abt Ja far s<' who said, “O, Ibn Maymün! How many are 
you in Makkah?” 


I said, “We are four.” 


1 Al-Tüsr: Ikhtiyar Ma'rifat al-Rijal (Rijal al-Kashshi), p. 339, no. 628. 

2 Al-Hilli: Khulasat al-Aqwal, p. 232, no. 793. 

3 Al-Nüri differed on this issue. In refuting the statement of al-Hilli, he states, “It is not in its place. 
The apparent meaning of it is to submit to what it is indicating towards,” i.e., praise. (Khatimat al- 
Mustadrak, 5/98). 
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He said, "You are the nür (light) of Allah in the darkness of the earth.” 


(Al-Hillr comments saying:) This does not suggest (the narrator’s) ‘adalah 


because it is a testimony from him in favour of himself.’ 


We find al-Hilli in another place using as proof the narrator who narrates praise 
of himself, as in the biography of Humran ibn A'yan al-Shaybani: 


inm alos nel or Olam oe oa eee e OH c co el oe eel pp deme o AN ao 
BV 5 Gl d Uni ye coul d JU a pL ade 


Al-Kashshi narrated from Muhammad ibn al-Hasan, from Ayyüb ibn Nüh 
— from Sa'id al-‘Attar — from Humran ibn A‘yan — from Abii Ja‘far si 


who said to him, “You are from our shiah in this world and the hereafter." 
And then he included him in the first section. 


The narrator of the praise is the same Humran ibn A'yan. Despite that, al-Hilli 
did not say that his statement is a testimony for himself, as has already been 
mentioned. This shows al-Hilli's confusion on the matter. 


The position of al-Khu'1 regarding a person who transmitted a narration 
praising himself 


Al-Khü'i acts contradictorily on this issue. Despite his explicit statement, 
reasoning, and mockery of those who infer from a narrator's narration who 
praises himself in the narration, we find him also, in another place, inferring from 
a narrator's report in which he (i.e., the narrator) praises himself. In explaining 
his reasoning as to why he rejects the narration of the one who praises himself, 
al-Khü' says: 


1 Al-Hilli: Khulasat al-Aqwal, p. 197, no. 614. Al-Hilli included him in the first section and made tawthiq 
of him for reasons other than his own testimony (in favour of himself). 


2 Al-Hilli: Khulasat al-Aqwal, p. 134, no. 361. 
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ALB oye lias Je a Bly y ol iii Sly y um sh be NBs de pia Jii Las 
LU Ds dead J gh aom p fe JEU p SLI BOT LS Yule shes U ALE pè Ail aly JL OG 


Some of them may infer the individual's reliability and goodness by means 
of a weak narration, or by means of a narration of the individual himself. 
This is strange! A weak narration is unreliable. Also, in establishing the 
individual's reliability and goodness by means of his own statement, there 


is (the logical fallacy of) an apparent! cyclic reasoning.’ 
Sarcastically, al-Khü' states: 


eol aal ry o csl JE ces dent J yi ay ede y pote EUs Le Jana MI 


Inferring the reliability of a person and the greatness of his rank by means 


of his own statement is strange! In fact, it is rather funny? 


Despite this, we find al-Khü'tinferring the tawthiq of Zurarah ibn A'yan by means 
of several narrations, among them what Zurarah himself narrates from the 
Imams in praise of himself. In fact, he states that he is from the people of Jannah. 
Al-Khü' states in the beginning of the narration which he infers the tawthiq of 


Zurarah: 


eh uà CAE uis Redd al old edel o] 85155 L pM ede UI Le gh UG JB BL 5 e 
Bly LÀ S s) Joe (used SI cee 


On the authority of Zurarah who said: Abū ‘Abd Allah s said to me, “O, 
Zurarah! Among the names of the people of Jannah is yours without an 
alif?" 


1 ‘Abd al-Hadi al-Fadli alludes to the reason why he rejects the narration of a person who praises 
himself saying, "It is clear that it necessitates cyclic reasoning. This is because the truthfulness of a 
narration depends on the truthfulness ofthe narrator. At the same time, establishing the truthfulness 
ofthe narrator from the truthfulness of the narration is required. The result of this is that truthfulness 
ofthe narrator is dependent on the narrator himself.” (Usül Ilm al-Rijal, p. 157). 

2 Al-Khü't: Mu jam Rijal al-Hadith, 1/39. 

3 Ibid., 1/280, no. 318. 
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I said, "Yes. May I be sacrificed for you. My name is ‘Abd Rabbihi; however, 


I was nicknamed Zurarah.”! 


Thus, despite Zurarah entering Jannah with this narration—which he narrates 
about himself—we find al-Khū' using it as proof. And he did not say it is “strange,” 
or “rather funny,’ or it necessitates “cyclic reasoning,” as was repeated in several 
biographies! The only reason is the perceived benefit of making tawthiq of 
Zurarah, nothing else. 


In summary, there is inconsistency from both al-Hilli and al-Khü'1 regarding the 


narration of a narrator who praises himself! 


5.6 Principles of al-jarh wa al-ta‘dil established by al-Khu'1 


Throughout this research, I came across several principles relied upon by al- 
Khü' in his rulings on narrators. These principles represent various points of 
benefit related to al-jarh wa al-ta‘dil. I have not found any explicit text of al- 
Hillt on them. I have agreed for the most part in regards to these principles 
with the editor of Rijdl al-Tüst in the valuable introduction. This introduction 
represents research in which he mentions several opinions of al-Khü' related to 
the principles of narrator criticism. I will present them in the form of questions 
posed and responded to by al-Khü'. 


5.6.1 Beneficial points related to al-Saduq (d. 381 AH) 


1. Does al-Sadüq's authentication of the narrator's report imply his tawthiq? 


This is similar to the issue of the earlier generation of scholars' authentication 
of a narration: Does it also imply tawthiq of its narrators? In refuting the 
authentication of al-Sadüq of a narration that contains ‘Abd al-Wàhid ibn 


Muhammad ibn 'Abdüs in its chain, al-Khü' states: 


1 Ibid., 8/229, no. 4671; al-Kashshi. 
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as] ale op pda! real OB are le Vg p de Hle Gos le das V Gaul pA 
aS ope SU W Cad gl SS pI Lol oly pb Le oe EIE DL sace emer le Jy 


The statement of al-Sadüq does not prove the tawthiq of ‘Abd al-Wahid; in 
fact, it does not even prove his uprightness. This is because the most that can 
be said about al-Sadüq's authentication of his report is that he is, according 
to him, an authoritative proof by virtue of the presumption of integrity—a 
principle which more than one scholar has built upon. As for tawthiq, or 


praise (of the narrator), this cannot be ascertained by his statement.’ 


2. Does al-Khi'i make tawthiq of the narrator whom al-Sadiiq has a chain 
for in Mashyakat al-Faqih? 


Al-Khü states: 


ame gle JY fey J) Bate ub 25 0! 


The existence of a chain (of narration) of al-Sadüq to a person does not 


indicate praise of him. 
Under the biography of Muhammad ibn Sahl ibn Ilyasa', he states: 


Cod ule Ja Y pU do ad osa OF iga ye a aU cr ssa ail bread eS Lely 


As for the ruling of al-Majlisi that he is praiseworthy, it is apparently based 
on the fact that al-Sadüq has a chain of narration to him. This does not 


prove (the narrator's) praiseworthiness.? 


This is irrespective of whether or not al-Sadüq has an authentic or weak chain 
to the original person. Under the biography of Ahmad ibn Muhammad ibn 
Mutahhar, al-Khü' states: 


1 Al-Khū'T: Mu jam Rijal al-Hadith, 12/24, no. 7369. 
2 Ibid., 10/100, no. 5886. See, as well: p. 38, no. 5749 and 12/245, no. 7846. 


3 Ibid., 17/181, no. 10955. See, also: 19/361, no. 12676. 
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Jer nid IU y eu Y al Y) Levee OS Ola «JE Gaal o s rJ Vy SSS eI Sone 


There is no mention of tawthiq or praise of the narrator. The chain of 
narration to al-Sadüq, even though it is authentic, it does not automatically 


assume the person is reliable. 


5.6.2 What is the position of al-Khu'1 regarding the statement of al-Mufid 


about the narrator that he has “virtue and well-known traits?" 


Al-Khü states: 


XU JI ye Wa oll le Jas Y 


It is not indicative of his uprightness (i.e., as a narrator), let alone his 


reliability." 


5.6.3 Beneficial points related to the position of al-Khu' on the earlier 


generation of scholars 


1. When the scholars of the earlier generation authenticate the isnad of a 


narration, does this necessitate the tawthiq of its narrators? 


"Abd al-Nabi al-Kazimi: 


uae Y pd dl lae age cya OUS el pw Se MI dal piy Go a gente (uei e LE Le deal 
ier sya ale obe d 5 Sl dene Jol 3] Ji 5336 S e ca Y ose VE egal JE ope eel parte 
JI ye io JI oyl ul 


Authenticity, according to the earlier generation of scholars in its full 
meaning is established through relying on (different forms of) evidence, 
whether they are from the perspective of the sanad's veracity or not. 


Thus, according to them, it is broader than just the ‘adalah of the narrator. 


1 Ibid., 3/113, no. 912. 
2 Al-Khü't: Mu jam Rijal al-Hadith, 11/377, no. 7192. 
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Therefore, reliance (on the narration) does not necessitate reliability of its 
narrators since the report’s authenticity and reliance thereon can be based 


on circumstantial evidence that is outside of the sanad.! 


Al-Khü states: 


The authentication of the earlier generation of a narration neither 


indicates to the reliability of the narrator nor his uprightness.? 


And he stated: 
SS) oes Seal Sol gy da So Y 


There is no necessary correlation between a ruling of (a report’s) 


authenticity and tawthig (of its narrators). 
In explaining this position, he states: 


pels pated Ely y de eye dE ye Wad cadis I PME ope one sh All gn! Laze Of 
Bol le tare deal Seal of J Y M35 aom jl colt IU, Ge GAS Y ee 
same gh Sal JEU y pes oye ks Y liag Gand ae pel eJ cee Lea Blas IS me cs py Dsl 


ont im 3 


Ibn al-Walid or other earlier notables’ reliance on (in addition to the latter- 
day ones) the narration of a person and judging it to be authentic does not 
reveal the reliability of the narrator nor his uprightness. This is because 
it is possible the person judging the narration to be authentic relied on 
the (principle of) presumption of ‘adalah and regards every narration 


narrated by a believer who does not appear to be guilty of any outward 
1 ‘Abd al-Nabi al-Kazimi: Takmilat al-Rijal, 2/125. 
2 Al-Khü': Mu jam Rijal al-Hadith, 4/96, no. 1439. 


3 Ibid., 16/99, no. 10264. 
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sin as authoritative. This is of no benefit to the person who considers the 
reliability or uprightness of a narrator based on the authoritative value of 


his report.' 


2. Does the reliance of the earlier generation of scholars on a narrator imply 
his tawthiq? 


Al-Khü' states: 
amr he Vy edly be Jas Y fey de ebill Sel o] 


The reliance of the earlier generation of scholars on a person neither 


proves his reliability nor his uprightness.? 


3. Al-Najjashi and al-Tüsi narrating from a person; does this prove his 
tawthiq? 


Al-Khü states: 


&3U 5 che Ja VE ee aU] Rls tle LES > pes 


Al-Najjashi and al-Shaykh (al-Tüsi) merely narrating (from a person) does 


not prove his reliability? 


5.7 Miscellaneous beneficial points related to al-jarh wa al-ta‘dil 
touched on by al-Khu' 


1. Does the narration used in the pronouncement of a legal ruling imply the 


tawthiq of its narrators? 


Al-Khü states: 


1 Ibid., 1/70. 
2 Ibid., 4/353, no. 2054. 
3 Ibid. 16/72, no. 10221. 
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As for his narration being used to pass a legal ruling, it is—assuming it is 


accepted—not indicative, evidently, of the narrator's reliability. 


2. Is the narrator's expertise in (the art of) debating and argumentation 
advantageous to him such that his tawthiq and uprightness is established 


because of it? 


Al-Khü states: 


Jl BT SAB OS Oly à BUSI Jas A ba fo JE o Ss Ol ge xj Y 


There is no necessary correlation between the narrator possessing 
proficiency in (the art of) debating and argumentation and him being 


reliable in his statements. 


3. Is the fact that a notable scholar narrated from a person indicative of his 
tawthiq? 


Al-Khü states: 


alse de Yy SU s de JEY jared ye BUM Aly oli pa uh e 


It has already been mentioned on more than one occasion that the fact 
of a notable scholar narrating from a person neither indicates the latter's 


reliability nor his ‘adalah. 


4. When an infallible says to a narrator, “Your opinion is in conformity with 


the Sunnah,” does it imply his tawthiq? 


Al]-Khü' states: 
1 Ibid., 10/280, no. 6240. 
2 Ibid., 10/279, no. 6240. 


3 Ibid., 17/181, no. 10955. 
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ced TBE JE oe e d he da Y lia 


This indicates to nothing of his reliability and uprightness.' 


5. The position of al-Khü'i regarding a narrator described with possessing a 
great deal of etiquette, virtue, knowledge, and an elevated standing 


Al-Khü states: 


pl SUS Op a joo IERI ER SOUPE ME 


AT pl cote à BU gly 


The narrator is weak. His narration is not to be relied upon... This does not 
negate the fact that he is very well-mannered, virtuous, knowledgeable, 
and of a high standing. This is one thing. And reliability in hadith is 


another.” 


Regarding the narrator about whom it is said that he is “fadil (virtuous)”, al-Khū'T 
states: 


SVT ahal slack and Ob fo D eda ga lily shy ga le sul dl gd bee te V haill of 


Virtuousness is not regarded as praise of the narrator in what he narrates; 
rather, it is praise of the individual himself such that he is described with 


(qualities of) perfection.’ 
Under the biography of Khaythamah ibn ‘Abd al-Rahman, al-Khü' states: 


AS eJ ual OF ule poll gle Jas Y op Sal OUS ail oye aad S3 GJ Y On JI ope for JI 
ka pas Aso g OB aie gas g o plg ool od Lory OB Gas OF cya piled o 53 UJ (ji alls 
Weel gps doghe 45 jail) Ny Ole i ler jo 095 OB «d gl co co io ra Wi els 


1 Ibid., 11/10, no. 6490. 
2 Ibid., 16/167-168, no. 10396. 
3 Ibid., 13/172, no. 8475. 
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The man (i.e., Khaythamah) is among the upright (narrators), not because 
of what al-‘Agiqi mentioned in that he is virtuous; this does not indicate 
uprightness. Even still, al-'Aqiqi did not verify his reliability. In fact, when 
al-Najjashi mentioned him when he said that “Bistam was a prominent 
figure among our companions—as was his father and uncles';" then such 
a description of Bistam's uncles is a form of praise that is close to tawthiq. 
A man being prominent among the companions and narrators is a great 


status.’ 


6. The position of al-Khü'i regarding a reliable scholar transmitting words of 
criticism of a narrator without mentioning the critic’s name. For example, 
it is said of him that he is “accused of being weak,” and we do not know who 


accused him. 


Under the biography of ‘Abd al-Rahman ibn Abt Hammad, al-Najjashi states: 
pls Gra T: 
He was accused of being weak and holding extreme views.’ 


Despite the fact that the person transmitting the criticism is al-Najjashi (the most 


precise of men, by them), we find al-Khü'i commenting: 


dase cps ilal OP eg shad op! Ue SLT al gle ob ply Gel gy bi gL, 

dnd Cah ol px poll fo JU ged yy poll a JI 
As for al-Najjashi’s statement, "He was accused of being weak and holding 
extreme views,” it is not clear that he intended (as the critic) Ibn al- 


Ghada'iri thereby. This is because al-Najjashi is among those who rely on 


1 Khaythamah was the uncle of Bistam. [Translator's note] 
2 Al-Khü': Mu jam Rijal al-Hadith, 8/86, no. 4357. 
3 Al-Najjashi: Rijal al-Najjashi, p. 238, no. 633. 
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the statements of Ibn al-Ghadairi—and he is his teacher. As such, there 
is no reason for not mentioning his name and attributing the accusation 
to an unknown person. Consequently, because the accusation against the 
narrator is from an unknown, it cannot be relied upon. Therefore, the 


weakness of the narrator in question is not proven. 


Of note, ‘Abd al-Nabi al-Kazimi states under the biography of ‘Abd al-Rahman ibn 
al-Hajj: 


Uo gin SU e ples sab ph oos pile I AUS JG] dey deeded ele cya o ASL SU a2 y 


Nobody who has knowledge of him and his ancestry accused him of being 
from the Kaysaniyyah. Al-Najjashi was the only one to narrate that from 
someone who is unknown. Therefore, it cannot be established as being 


true.’ 


7. Is the Imam's making the narrator a messenger and his requesting the 
infallible for counsel indicative of his tawthiq? 


Al-Khü states: 


BUY. Vy lel er BUS OS TI pe JE poe VS] BU Nl le Duo Y US ge Les o] 
Gy e Ela Ae ino lhl 


None of that is indicative of reliability since the messenger (i.e., of an 
Imam) is not considered reliable in all of his reports. And there is no 


indication in (his) seeking counsel of the person's ‘adalah and loftiness.’ 


1 Al-Khü'r: Mujam Rijal al-Hadith, 10/318, no. 6334. See also: Mustadrakat “Ilm al-Rijal of al-Shaharüdi, 
1/81 under the biography of Adam ibn Muhammad al-Qalanisi, no. 7. Al-Shahariidi commented on the 
statement of al-Tüsi, “He used to believe in tafwid (relegating meanings to Allah)” saying, "Al-Shaykh 
narrated this in al-Rijal. He did not specify who the person saying it is because such a person, and the 
saying is unknown.” (Rijal al-Tūsī, p. 406, Bab Man lam yarwi ‘an wahid min al-A'immah, biography no. 5, 
no. 5924. 

2 ‘Abd al-Nabi al-Kazimi: Takmilat al-Rijal, 2/32. 

3 Al-Khir: Mu jam Rijāl al-Hadith, 14/112, no. 8928. 
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8. The significance of the scholars’ statement “maskin al-riwayah" in the 
view of al-Khu'1 


A]-Khü' states: 
à ps Gal 
Synonymous to wuthüq (reliability).' 
9. Al-Khüu's position on describing the narrator as *mustaqim" 
Under the biography of Tahir ibn Hatim al-Qazwini, al-Khü' states: 


ASY bao pee Lele Vy a3 cn e ead Lad E Y Gil ja UE s za Ua Ue aly) è eSI 


hll ia 3 


The discussion is regarding his narration while possessing istiqāmah 
(uprightness). It appears that this, too, is not acceptable since his 
reliability is not proven. Istiqāmah, or being upright itself is not sufficient 


in establishing authoritative value of a narration.? 


Complete, by the grace of Allah. 


1 Ibid., 16/134, no. 10325. See: Rijāl al-Najjāshī, p. 394, no. 1052. 
2 Ibid., 10/171, no. 5999. 


634 


